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EZEKIEL 1:26 IN JEWISH MYSTICISM AND GNOSIS* 


BY 


GILLES QUISPEL 


Myth and dream can express what discursive reasoning cannot: a cer- 
tain awareness that God is revealing himself in a symbol, and yet is 
beyond that imagery. The Eastern Church has admitted this in stating that 
monks on Mount Athos could behold the uncreated primordial Light, 
whereas the essence of the deity remained inscrutable. 

Hebrews of Antiquity and Cabbalists call this manifestation of the 
hidden *Un-ground" the kabod. The Hebrew word kabod means: "weight, 
glory, splendour." It can be used not only to denote the power and majesty 
of the Lord in nature and history, but also to describe an outward mani- 
festation of ultimate Reality, seen by a prophet in ecstasy, but invisible to 
the natural eye. 

One of the first to use it in this latter sense was the prophet Ezekiel. His 
was an extraordinary experience, until then unknown, as it would seem, 
either in Israel or elsewhere. His eyes had seen the coming of the Glory of 
the Lord. And possibly it is because this experience was so deeply felt and 
authentic that his words are so extremely difficult to follow or to visualize. 

During the time that he was in exile, far from his native Jerusalem 
somewhere in Babylonia near the Grand Canal between the Euphrates 
and the Tigris, in the year 593 before the beginning of the Christian Era, 
he saw the divine throne approaching the place where he stood. And 
thereon appeared "the likeness as the appearance of a Man" (demuth 
kemareh Adam). God, when he reveals himself, is like man. He really is 
Man. Or, rather, his kabod 1s. Ezekiel finds it necessary to formulate this 
qualification: "This was the appearance of the likeness of the Glory 
(kabod) of the Lord". And for this prophet the manifestation of kabod 
was an experience of light. 

This vision of Ezekiel has inspired the greatest of all prophets, the one 
who is called Deutero-Isaiah and is said to have lived about 550 in exile in 
Babylonia. At the very beginning of his writing he describes how, at the 


* Lecture held at the 8th Patristic Conference in Oxford on 5 September 1979. 
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end of time, his people in procession will go through the land of all the 
nations between Babel and Israel. The kabod will precede them and be 
their rear guard; all the peoples on their way will behold the splendour of 
this Glory: *the Glory of the Lord shall be revealed and all flesh shall see 
it together" (Is. 40:5). The manifestation of Light was obviously a vision- 
ary experience for Isaiah. Everywhere in the Old Testament the kabod has 
the distinctive features of a human form, though of divine majesty. 

I am not going out of my way to show that this demuth kemareh Adam 
is identical with the Son of Man of Jewish apocalyptic literature. It is a 
well known fact that Son of Man, Aramaic baranash, means nothing but 
"man", and designates the eschatological judge of all mankind. Let it 
suffice here to say that the description of the first chapter of Ezekiel in- 
fluenced the concept of the Son of Man. The so called first book of Enoch, 
in part found at Qumran and probably originating in the sect of the 


Essenes, contains the following passage: 

* And there I saw one, who had a head of days, (God), 
And his head was white like wool, 

And with him was another being whose countenance had the appearance of a man, 
And his face was full of graciousness, like one of the holy angels" (46, 1). 


There can be no doubt that the words ^whose countenance had the ap- 
pearance of a man" echo the expression *"likeness as the appearance of 
man" in Ezekiel 1:26. In other words, the Son of Man described in this 
passage 1s identified by the author of 1 Enoch with the kabod, the glorious 
manifestation of God as Man. 

Justin Martyr makes an allusion to Jewish theologians, when he enu- 
merates passages from the Old Testament in which Christ is called Az- 


thropos, among other titles: 

*And do not think, sirs, that it is superfluous to quote these passages so frequently. 
I do this because I am aware that some people want to vindicate these passages for 
their own theological positions. They proclaim that ?he Power which comes from the 
Father of the universe and revealed itself to Moses or Abraham or Jacob is called 
Angel when he comes to men, because through that Power God's messages are an- 
nounced to men, and that he is called Glory (doxa) because he appears sometimes in 
a vision that is beyond the capacity of human understanding, and that he is some- 
times called Man (anér) and Anthropos, because he appears arrayed in such forms if 
so pleaseth God" (Dial.c. Tryphone 128, 2). 


These Jewish theologians identify the Power issuing from God with the 
Glory and with the Anthropos; it is clear that they have the vision of 
Ezekiel in mind. The true inheritors of Apocalyptics also in this respect 
were the Jewish mystics of the first centuries of our era. 

When Apocalyptics lost its touch with history and switched over to 
timeless contemplation, after the fall of the second temple in A.D. 70, the 
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vision of Ezekiel became typical and exemplary for the experiences of 
certain rabbis. Akiba and Ishmael were quoted as having ascended to the 
third (or seventh) heaven or paradise and to have beheld there the kabod 
of God, though not God himself in his essence. 

This Glory of God was called the "creator in the beginning" or "the 
body of the Shekhinah". The enormous dimensions of this divine body 
were enumerated with great delight. And the kabod was identified with the 
beloved of the Song of Songs. 

The esoteric doctrine concerning this appearance of God in a bodily 
form was called in Hebrew: Shiur Komah, the measure of the body, name- 
ly the body of God. The mystical book of the same name contains a 
detailed and provocative description of the limbs of God, his head, his 


feet etc. The Book of the Shiur begins in the following way: 
"This is the extent of the body about which it is spoken in the Book of the Shiur: 
*Great is the Lord and mighty is his power' (Ps. 147:5). The height of the Holy 
One, blessed be he, is 236.000 parasangs. The extent of one parasang of him is three 
miles. And one mile is 10.000 els. And one el is three times the span of one hand. And 
one span of one hand contains the whole world". Etc. etc. 


The knowledge of the dimensions of this enormous body is a saving 


Gnosis: 
*R. Ishmael spoke: 'When I spoke about this to R. Akiba, he said to me: Anyone 
who knows this extent of our creator and the Glory of the Holy One, blessed be he, 
who is hidden from all creatures, - he is sure of having a share in the world to come, 
and it will be well with him in this world on account of the good of the world to come, 
and he will prolong his days in this world" ". 


The word used here, * b ^, is an equivalent of Aramaic Siva. The extent, 
dimension, form or body of God is identical with his Glory. Form, Adam, 
Body, Glory are interchangeable and refer to the manifestation of God. 

A striking parallel to this body of the Shekhinah in Jewish mysticism is 
the Mandaean concept of the 4dam Qadmaia, the primordial Man, mas- 
terfully described by Lady E.S. Drower in her book: 7e Secret Adam 
(Oxford 1960). This metaphysical Adam is God's first-born Son and 
should be distinguished from the bodily physical Adam whom he preced- 
ed by many myriads of years. He is also called Adakas, a contraction of 
Adam Kasia, Secret Adam, or Adakas Ziwa, Adam the Kabod. The fact 
that this first emanation is both celestial Man and Glory shows that this 
Mandaean speculation has Israelitic roots and ultimately goes back to the 
first chapter of Ezekiel. The quoted passage in the mystical book Shiur 
Komah about the identity of the *dimension,, and the Glory of God is a 
beautiful parallel to it and proves that the concept of Adakas Ziwa is very 
old indeed. 

Even the name Adam Qadmaia is old. This is proved by the fact that in 
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several Gnostic writings the divine, heavenly Adam is called: thé Gerada- 
mas. Irenaeus, in his version of the myth of the Apocryphon of John 
(Adv. Haer. 1, 29, 2) only speaks of a " Homo perfectus et verus, quem et 
Adamantem vocant quia neque ipse domatus est". 

But in the version of the Apocryphon of John in Codex II of Nag Ham- 
madi (8, 34—35) this divine Anthropos is called thé Geradamas (Pigeraada- 
mas). The same form is found in the Nag Hammadi writing Melchizedek 
(IX, 1; 6,6): "the Man of Light, immortal aeon Pi Geradamas". In the 
Three Steles (Prayers) of Seth (VIII, 5; 118, 20) the Old Testament Seth 
adresses his heavenly father Adam with the following words: *I bless 
thee, father Geradamas, I as thine own son". In Zostrianos, a book dis- 
covered in the same library (VIII, 1) Geradamas is mentioned several 
times (6, 23; 13, 6; 51, 7). 

Geradamas, Geron Adam, seems to be the Greek translation of Adam 
Qadmaia, or Adam Kadmon, just as Ophites is a translation of Naassenes 
and Gnostics of Mandaeans. In medieval Jewish mysticism the term 
Adam Kadmon is first found in an early 13 century cabbalistic treatise. 
But Jews from the beginning of our era have anticipated it. And this con- 
firms the hypothesis that the views of the Mandaeans on the heavenly 
Adam or Adam the Glory are old and of Jewish origin. 

Not only the Jewish mystics, but also Philo mentions a heavenly Man, 
whom he identifies with the Logos and sometimes calls *Man after his 
(God's) image" (Conf. 146) or "Man of God" (Conf. 41). This divine 
Adam is an idea, incorporeal, neither male nor female, by nature incor- 
ruptible (Op. 134). Here an important development has taken place. The 
notion of the kabod, in the Greek of the Septuagint homoioma hos eidos 
anthropou, has integrated the Greek and platonic idea of man. 

Plato, the founding father of idealism, never uses this concept. It seems 
to occur for the first time in Seneca, Epistulae Morales 65, 7, according to 
whom: "homines quidem pereunt, ipsa autem humanitas, ad quam homo 
effingitur, permanet". According to the Middle Platonic thinker who was 
the source of Seneca, the idea of man is contained in the mind of God. 

The same concept is found in Ps. Justin, Cohortatio ad Graecos 30, 
where it is said that Plato misunderstood Moses, when he stated that there 


are ideas of heaven, earth and man: 
*Moses mentioned the word 'man' first (in Genesis 1:27), and then after the many 
creatures he mentions the formation of man with the words: 'And God made man by 
taking dust from the earth" (2:7). Therefore he (Plato) thought that the first mention- 
ed man preexisted before the other man that came into being, and that the man 
fashioned from earth had come into being later after the preexistent idea". 
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The Valentinians were also familiar with the view that there were ideas of 
heaven, earth and man (Irenaeus, Adv. Haer. 1, 5, 3). Philo never men- 
tions the three together. And this suggests that there already existed in his 
time in Alexandria a Jewish tradition, to which Philo is indebted and 
which tried to combine the idea of Man with the Bible. In the quoted 
passage Philo says that this ideal Man was neither male nor female. He 
even polemicizes against the view that Man was androgynous: 

**God made man', he says, *made him after the image of God. Male and female He 

made '- not now 'him' but 'them'. He concludes with the plural, thus connecting with 

the genus mankind the species which had been divided, as I said, by equality" (Heres 

164). 

Philo's polemic against the androgyny of heavenly Man seems to show 
that there existed in Alexandria a Jewish circle which proclaimed that the 
heavenly Adam was both male and female. 

What was the nature of Philo's teaching? Harry Wolfson devoted a 
great part of his long life to proving more geometrico that Philo was a 
systematic and consistent philosopher. Erwin Goodenough, on the other 
hand, was of the opinion that Philo was a mystic. And Arthur Darby 
Nock, the editor of the Hermetica, considered Philo as a mine of petrified 
philosophical common places. It is amusing to visualize the three, every 
day silently disagreeing with each other, at the Scholars Table in the Fac- 
ulty Club of Harvard University. 

Things do appear in a different light, however, when we discover that 
Philo is indebted to and reacting against an already existing Jewish my- 
thology and that his alleged philosophy appears as a contradictory ra- 
tionalization of powerful symbols thinly veiled. According to him, Wis- 
dom received the seed of God when she had union with him (Ebr. 30). 
This should be compared with a passage in the Hermetic Prayer of 
thanksgiving, already known in Greek from the Louvre Papyrus 2391 and 
from the Latin Asclepius, but now better preserved in a Coptic version 
(Nag Hammadi Codex VI, 63, 33 ff.). According to it, the divine Mother 
is a uterus conceiving through the phallus of the Father. The imagery is 
so crude that it was passed over in silence up till now. But what seemed to 
be a clumsy and innocent allegory of an absent-minded philosopher turns 
out to be the survival of a shocking mythological symbol. 

Philo also called the Logos a second God (/n Genes. II 62). This proves 
that he reflects the traditions of the heretics (minim), who, basing them- 
selves upon ambiguous passages of the Old Testament, concluded that 
there were "two powers in heaven", God and the Angel of the Lord, who 
created the world. 
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It is these heterodox Jews of the diaspora, who were older than Philo, 
who are most relevant for our theme. In the first place it will be clear that 
they influenced the Hermetic Poimandres. In this writing it is told that 
God generated a son, the Anthropos, who is his Form, to whom he deliver- 
ed all creatures and who is androgynous, both PAoós (Man, Adam, Light) 
and Zoé (Eve). But it must have been also in these circles that the Gnostic 
idea of Anthropos originated. In the writing on 77e Origin of the World the 
relation of this ideal Man with the kabod of Ezekiel is still very clear. In 
the process of creation a light reveals itself. We are told that it originated 
on the first day, and this makes it clear that The Origin of the World is a 
commentary on Genesis, where the light is said to have been created on 
the first day. This light comes from the Ogdoas, the celestial abode above 
the seven planets: ^When this Light was manifested, an Image of Man 
revealed itself in it, which was amazing" (108, 8—9). The angels of the 
planets, the rulers of this world, had seen this Man of Light. They fashion- 
ed a body after the image of this heavenly Adam in the hope that he 
would fall in love with his bodily image. 

It is typically Jewish to think that the image of God is to be found in the 
body. But it is also a heretical idea. Later on the rabbis pretend that Adam 
was created on the eve of the Sabbath, i.e. at the last moment of the sixth 
day of creation. They thus reacted against Jewish heretics, who taught 
that Adam, the heavenly Adam of Ezekiel, the demuth kemareh Adam, 
was the first born of creation, to be identified with the primordial light of 


the first day, and so God's partner in the work of creation. 
"Our rabbis taught: 'Adam was created (last of all beings) on the eve of Sabbath". 
And why? Lest the minim should say: *The Holy One, blessed be He, had a partner 
in his work of creation" " (b. Sanh. 38 b; Tos. Sanh. VIII 7). 


Here it becomes absolutely certain that the Gnostic Anthropos is derived 
from heterodox Jewish circles, which are older than Philo and therefore 
pre-Christian, and who speculated about the kabod which comes from 
God, is manifesting itself, and then withdraws back into its origin. But at 
the same time this concept presupposes a pun on /io phós, the man, and to 
phós, the light, and therefore must have originated in the Greek diaspora. 

The Letter of Eugnostus, which shows no traces of any Christian in- 
fluence, is still more explicit than 7e Origin of the World. According to 
this teacher, the Unknown God dwells in an invisible supercelestial re- 
gion beyond the visible world. He is God beyond God and therefore not a 
Father in the real sense of the word. Rather the Anthropos, the Son gene- 
rated by him and mirroring his image as a reflection (and therefore predic- 
able) should be called Father: 
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*In the beginning he (God) conceived the idea to let his Eikon come into being as a 
Great Power. Immediately the arché of that light manifested itself as an immortal 
androgynous Man. The name of his malehood is called: the perfect (begetter). The 
name of his womanhood (is): (the) allwise begettress Sophia. It is also said that she 
resembles her brother who is her consort" (76, 19—77,6). 


The eikón (demuth) and Glory of God, has here a male, generative aspect, 
Gennétor, and a female, productive aspect, which is Sophia. 

It is impossible to quote here all passages, in which the Gnostic An- 
thropos is mentioned. Let it suffice to say that they all are derived from the 
meditations on the Glory of God in heterodox Jewish circles. Even the 
Primordial Adam of the Mandaeans must have the same origin. 

The views of Valentinus are based on this already existing Gnostic 
tradition. In a fragment transmitted by Clement of Alexandria (Strom. V 
8, 36, 2-4) Valentinus says that Adam, when he was fashioned with the 
name "man", inspired the awe of the preexistent Anthropos, because he 
was obviously present in him. The Anthropos is here the ideal prototype of 
Adam, as in the Gnostic myth. And yet Valentinus seems to have given a 
new interpretation to the traditional symbol. According to him Man is the 
spiritual body of Christ, born from Mary, and the vehicle of Christ during 
his life on earth, in short the human Jesus. Thus, Man, for Valentinus is 
the symbol and prototype of progressing, ascending, to its origin in God 


returning mankind. This is echoed by his pupil Heracleon: 
*When the redemption was preached, the Perfect Man received Grosis in the first 
place, that he might return in haste to his unity, the place from which he originated" 
(Tract. Trip. 123, 3-8). 
Mani taught very much the same. The new Coptic and Iranian sources 
have only confirmed what Theodore bar Konai transmitted in his Liber 
Scholiorum XI: 
When the evil tried to penetrate into the realm of Light, God decided to go down 
himself and fight against it. Thereupon he called forth the Mother of Life. And she in 
her turn evoked the Primal Man (in Syriac: nasa kadmaja — Hebrew: Adam kad- 
mon). He goes forth to combat against darkness, is overpowered by the hostile po- 
wers, but later returns to the world above from which he originated. 


The Coptic Manichaean Psalms (Allberry 9, 22-10, 22) have added the 
important qualification, that the *armour" or "soul" of the Archanthro- 
pos, left behind in matter, is "the Maiden, who is his soul". She is dispers- 
ed in matter and the whole worldprocess serves to restore her to Man, so 
that his original androgyny (Man and Virgin at the same time) be restored. 

We may ask now to what extent these new texts are relevant for the in- 
terpretation of Saint Paul's concept of the heavenly Man. Confronted 
with Jewish Christians most probably coming from Palestine and boasting 
of their ecstatic experiences ("visions and revelations by the Lord"), he 
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involuntarily admits to having been caught up fourteen years ago as far as 
the third heaven and to have been caught up into Paradise, where he 
heard unutterable words which is not permitted for a man to speak (2 
Cor. 12:1-4). By identifying "paradise" and "third heaven" Paul uses the 
terminology of Jewish mysticism. A Jew would have understood by impli- 
cation that Paul had seen the "likeness as the appearance of a Man" like 
Ezekiel and later R. Akiba and R.Ishmael. And certainly Paul would have 
agreed, but for him this Manifestation, this Glory, which he had seen and 
heard, identified itself with Jesus. 

Where did St. Paul learn to give this interpretation to his experience? In 
Jerusalem Jesus was considered to be the Son of Man, the eschatological 
judge of the world and the coming Messiah of Israel. But Paul never uses 
the expression *Son of Man", and for him Chirst is not a title, but a name, 
Jesus Christ. In Antioch, where he was active as a missionary for some 
time, he could have heard that Jesus in his human existence had been a 
descendant of David but in his (later) spiritual mode of being had been 
inaugurated as Son of God since his resurrection (Rom. 1:4). But Paul 
had also been for a considerable time in the congregation of Damascus 
after his conversion in about A. D. 32. And the story about his experience 
on the road to Damascus, as told by Luke, contains some very clear 
allusions to the visionary experience of Ezekiel. Paul fell to the earth and 
heard a voice saying to stand upon his feet because he is to be sent... 
exactly as Ezekiel did, according to the first two chapters of the prophet. 
And whereas Ezekiel was dumbfounded, Paul was blinded after his vision. 
For those familiar with the meaning and purpose of such hints in ancient 
literature, there cannot be the slightest doubt that the author of Acts is 
paralleling the vocation of Ezekiel and the vocation of St. Paul. As the 
kabod appeared to the prophet in Babylonia in 593 B.C., so the kabod 
appeared to Saul near Damascus in A.D. 32. As far as I know, nowhere 
else in his Gospel or Acts does Luke show any familiarity with the vision 
of Ezekiel. Therefore it is plausible that he took his story from an existing 
source. The couleur local (Straight Street) and the prominence of a 
Damascene Christian, Ananias, in the story suggests that this source 
originated in Damascus. 

Familiarity with Ezekiel's first chapter and its interpretation in Jewish 
mysticism transpires also in the hymn quoted by the apostle (Phil. 2:6— 
11), but not due to him personally, but to a hymn already in use in a 
Christian congregation, possibly Damascus. That community must have 
been Jewish Christian and not Gentile Chirstian. For the hymn alludes to 


EZEKIEL 1:26 IN JEWISH MYSTICISM AND GNOSIS 9 


the Jewish and biblical concept so repulsive for Gentiles and Gentile 
Christians that God has a shape, and, still more shocking, that the image 
of God in man is to be found not in his soul, reason, free will or Self, but 
in the outward bodily appearance of the human male. It says that, be- 
cause Christ was the Form of God, he felt fully entitled to be God's peer. 
And yet he gave up this high rank and accepted the Form of a slave, by 
assuming the human frame. In a similar way the Pseudo-Clementine Ho- 
milies (3, 7, 2) contain a Jewish Christian tradition to the effect that God 
has a Form (morphé) and that the body of man carries the form of God. 
In the same work (17, 7) it is said that God has a form (morphé) which is 
beautiful, and all members of a body, face ears etc. and that this soma 1s 
incomparably more brilliant and radiant than our sight or the light of the 
sun. He has this beautiful morphé for the sake of man in order that the 
pure in heart may be able to see him. 

The implication of morphé obviously is that it is a divine body, is ident- 
ical with kabod, Glory, and equivalent with eikon, for man is made after 
the eikón of God and thus is a faint copy of the divine morphé, demuth. All 
this is in accordance with Merkabah mysticism. There is even a most 
striking parallel to the hymn's opposition of God's form and man's form 


in the Shiur Komah: 
*His (God's) demuth is hidden from every one, 
but nobody's demuth is hidden from Him". 


God's demuth, form, is the kabod, man's demuth is the image of God in 
him. The same contrast is found in the Poimandres, reflecting Hellenistic 
Jewish views in this passage. In this writing it is said that Anthropos, 
though the Form (morphé) of God and equal (isos) to Him (12) and even 
possessing demiurgic powers, has come to inhabit the irrational Form 
(14: morphé) of the human body produced by lower Nature. So man has 
become a slave of the planets, an enharmonios doulos subject to Fate. The 
hymn of Philippians agrees with the Poimandres in supposing that man 
has become a slave of the planetary and other astrological powers: *the 
Form of a slave". 

The question then arises whether St. Paul, or his source, is to be ex- 
plained in terms of Hellenistic, heterodox Judaism. 

a. For Paul Christ is also Pneuma, he has given his Pneuma into the 
heart of every single faithful one: "The Lord is at the same time the 
Spirit" (2 Cor. 3:17). But he is also the heavenly Anthropos, in whom the 
Pneuma originates, which is going to function as the vital principle, the 
centre of the existence of the new, spiritual man: "The last Adam is in- 
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strumental in conveying the quickening, life giving Pneuma" (1 Cor. 
15:45). 

From the point of view of Palestinian mysticism it is understandable 
that Paul calls the Messiah Jesus, whom he identifies with the kabod, the 
heavenly or /ast Man. Already in Ezekiel and in Isaiah the kabod had an 
eschatological function. But it is not clear, from this perspective, that this 
Anthropos is also the Pneuma and conveys the Pneuma to man. And we 
must remember that for a Jew Pneuma, Hebrew: ruah, had feminine con- 
notations. | 

In a Hellenistic perspective this is better understandable. In the first 
place pneuma was used sometimes in Hellenistic circles to translate the 
Hebrew equivalent (nesamah) of "breath of life", which God breathed 
into the nostrils of Adam (Gen. 2:7). On two occasions, Legum Allegoria 
3, 161 and Quod Deterius Potiori Insidiari Soleat 81, Philo has pneuma 
ZÓ6S, spirit of life, instead of pnoé zóés, the usual reading in our editions of 
the Septuagint. Also the Vetus Latina, which has very old roots in the 
. Jewry of Carthage, has spiritus, a translation of pneuma. Thus this variant 
existed independent of Philo and possibly prior to him. 

In the second place, it is only in Hellenistic sources that the heavenly 
Adam had such a double aspect as he has in Paul. As we have seen, ac- 
cording to the Poimandres (17) the divine Anthropos consists of Phos, 
Light or Man (Adam) and Zoé, Life or Eve. In the Letter of Eugnostus the 
immortal Man has a male side, Gennétor, and a female side, Sophia. The 
Naassene Sermon, transmitted by Hippolytus (Refutatio V 6, 3-11, 1) 
says that in the Primordial Man Zoé originated (8, 4): *This Zoé is the 
unutterable race of perfect man". She is the soul, the breath of life which 
vivifies all men, but especially the earthly body of Adam whom the earth 
had produced by herself and which lay without breath, without motion, 
as an image of the celestial. This soul has come down from that Man 
above, or Primal Man, or Adamas, into this moulded figure of clay (7, 3). 
This is a good parallel for the view of Paul that Christ is at the the same 
time the heavenly Anthropos, and the Pneuma, whom he conveys to the 
faithful. 

b. Paul also says in his first letter to the Corinthians that *unto them 
that are called" Christ is the Dynamis of God and the Sophia of God 
(1:24). For this concept there is a good parallel in apocalypticism and 
mysticism. Gershom Scholem, in his Jewish Gnosticism (67) has shown 
convincingly that Geburah or Dynamis was an appellative or metonym of 
the divine Glory among the apocalypticists. This esoteric use continued in 
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the circles of Merkabah mystics. In the Ma'asseh Merkabah quoted by 


Scholem it 1s said : 
^R. Akiba said: *When I ascended and beheld the Dynarmis, I saw all the creatures 


$55 


that are to be found in the pathways of heaven"". 
And the Visions of Ezekiel contains the following passage: 


"The Holy One, blessed be He, opened to him (i.e. to Ezekiel) the seven heavens 
and he beheld the Dynamis... and he beheld the kabod of God". 


When Paul calls the Son of God, and not God himself, the Dynamis, he is 
nearer to the esoteric than to the exoteric terminology of Palestinian 
rabbis. But as far as I know, there 1s no evidence in the mystical writings 
of Palestinian Pharisees which would elucidate the double aspect of the 
Anthropos. Philo is of no help either. In all his writings he never quotes 
Ezekiel 1:26, and when he speaks about the Glory of God, which he does 
rarely, he does not identify it with the Dynamis, but with the dynameis (the 
ideas, Spec. Leg. 1, 45). 

In the Letter of Eugnostus, which we quoted before, Man is at the same 
time male, Gennétor, and female, Sophia. He is also "a great Power 
(Dynamis)". This is a striking parallel to the double aspect of the Pauline 
Christ, and must reflect a tradition of Hellenistic Judaism. 

c. On several occasions Paul identifies Christ with the Ecclesia (1 Cor. 
12:12-13; Gal. 3:28). At the same time he seems to say that Christ is the 
body of God, in whom the whole fulness of deity dwells bodily (Col. 
2:9). 

If we want to understand this concept, the writing Shiur Komah, the 
Extent of the Body (of God), might be of some help. There it is told how 
the kabod upon the throne is both the heavenly Adam and the body of the 


Holy One, praised be He, the measures of which are given in detail: 
^R. Ishmael spoke: 'I have seen the King of kings, sitting upon a high and elevated 
seat, and his powers stood before him, at his right and at his left...*. 
R.Ishmael spoke: *How great is the extent of the body of the Holy One, praised be 
he, who is hidden from all creatures? The front of his feet fills the whole world, for it 
is said: the heaven is my seat and the earth the stool of my feet (Is. 66:1). The hight 
of the front of his feet is 30000000 parasangs." Etc. etc." 


The authoritative names of R. Akiba and R.Ishmael were chosen to 
legitimize a mysticism which definitely and consciously desired to remain 
within the boundaries of rabbinic, orthodox, Pharisaic Judaism. There 1s 
in these texts a complete absence of any sentiment of divine immanence, 
no trace of a mystical union between the soul and God. The infinite gulf 
between the soul and the Ultimate is not even bridged at the climax of 
mystical ecstasy. 

The notion of the Body of God seems also te have been current in the 
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diaspora. Philo polemicizes against opponents who hold that God has a 
body (Somn. 1, 236). At the same time he maintains that the Logos is the 
head of all things, under whom, as if it were his feet or other limbs, is 
placed the whole world (/n Exodum 2, 117). Such passages make it plaus- 
ible that the Mandaean views about the body of the Cosmic Adam are 
very old and of Jewish origin. 

This Primordial Adam of the Mandaeans has a spiritual and cosmic 
body with organs and parts which perform menial functions like digestion 
and evacuation. The Cosmic Adam is androgynous, like the Anthropos of 
the Poimandres and like the Adam Kadmon of Medieval Cabbalism. There 
can be no doubt at all that this Adam the Kabod originates in Ezekiel. 
But on his way through the Hellenistic world he has integrated certain 
views of the Orphic Mysteries. 

In an Orphic hymn, quoted in the Derveni papyrus of the fourth 
century, it is said that "Zeus 1s the head, Zeus the middle, Zeus the end of 
every thing". This then seems to presuppose the view that the Cosmic 
God of the AIl, as the Makrokosmos, is a Makranthropos. He was andro- 
gynous, progenitor genetrixque deum, deus unus et omnes. 

The Jewish Gnostics who were the ancestors of the Mandaeans applied 
this to their Primordial Adam. According to the Mandaeans the bodies of 
the earthly Adam and Eve (of Genesis) were fashioned first and later on 
the soul (niXimta, the same word as the Hebrew ne*amah in Genesis 2:7), 
which originates in the heavenly Adam, fell into these bodies. The aim of 
the Mandaean deathmass is that this soul be incorporated into the body 
of the Primordial Adam again and receive a spiritual body. This concept 
must be older than the Pharisaic mysticism of Palestine. The orthodox 
have adapted it to their categories of thought. 

Paul agrees with the Palestinian mystics in the conviction that God has 
a body, but with the opponents of Philo and the Mandaeans in the idea, 
that the Spirit of the heavenly Man dwells in the heart of men and receives 
a spiritual body. Nor is there any evidence that Paul became familiar with 
these Hellenistic meditations on Ezekiel 1:26 in a Jewish surrounding. 
From the very beginning he seems to have identified the Manifestation of 
God with Messiah Jesus and the same is the case with the pre-Pauline 
hymn in the Letter to the Philippians. This never happens either in Philo 
or his predecessors and must have been a Christian innovation before 
Paul. 

Where did he become familiar with this tradition? Paul does transmit 
Jerusalem traditions about the second coming and the Antichrist, but 
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eschatological Jerusalem saw Jesus mainly as the Son of Man, a term 
which, as we said, Paul ignores. Paul also was familiar with Antiochene 
traditions that Jesus died for us and brought the completion (not the end) 
of the Law. This interpretation of Christ did not presuppose the pre- 
existence of Christ, no eternal Adam. Paul had been initiated into the new 
religion and baptised in Damascus. The Christians there must have been 
" Hellenists", who were persecuted because, like Stephen, they dared to 
challenge the Law (the *Hebrews" in Jerusalem were left unmolested, 
Acts 8:1). We can easily imagine that for them Jesus was the Glory, the 
Form, the Manifestation of God, into whose Body man was incorporated 
through baptism, which conveyed the Spirit, the Spirit of the heavenly 
Man. 

This then means that Paul was not directly related to the mystical 
traditions of the Palestinian Pharisees. If he has been a Pharisee, and even 
a pupil of the Jerusalem teacher Gamaliel, his use of mystical terminology 
does not prove that these traditions existed already in strictly orthodox 
circles in Palestine in the first century of our Era. Paul is nearer to the 
Hellenistic traditions which existed before Philo, and thus, certainly be- 
fore Paul's conversion in 32. If this be true, then Paul was initiated into a 
Gnostic interpretation of Christianity, which almost from the very be- 
ginning (about A.D. 32, the time of Paul's conversion) served as an al- 
ternative for the primitive eschatology of Jerusalem and the liberal inter- 
pretation of Antioch. 
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ATHANASIUS AND THE SIMILE OF THE MIRROR 
BY 


ANDREW HAMILTON, S. J. 


Athanasius' use of the simile of the mirror in Contra Gentes has been 
fully discussed in recent years.! The simile has been taken to reflect a 
Platonist framework within which the soul is like God in its spiritual 
nature, sins by turning to material reality, and is able to return to God 
simply by turning away from the material. This portrayal of man's rela- 
tionship to God appears to be inconsistent with Athanasius' darker un- 
derstanding of man's destiny and fall as it is presented in De Incarnatione. 
In this work, he suggests that man's corruption which is entailed in the 
fall can be healed only by God's action in Christ. This lattern pattern of 
thought is often described as biblical, the former as Platonist in character. 

Although the area covered by this discussion may seem to have been 
mapped out in such detail that nothing further remains to be said, my 
excuse for once again entering it is the belief that a more secure path can 
be made by attending to the similarities between Contra Gentes 8 and 
34, and a passage from Plotinus! Enneads. Although the general similarity 
between the two writers has been pointed out, as far as I know the detailed 
verbal parallels have escaped notice. They are, however, important for 
our interpretation of the way in which Athanasius uses the simile of the 
mirror. For if the Plotinian passage is the background against which 
Athanasius describes the soul, the points at which he diverges from his 
model are as important as those in which he follows Plotinus, and illu- 
minate the extent to which his discussion of the soul and use of imagery 
represent an unreflective Platonism. 

In Contra Gentes, Athanasius twice uses the simile of the mirror. The 
context of the first passage is the way in which the pursuit of pleasure 
blinds the soul to the true representation of God; that of the second pas- 
sage is the appeal to man to take the inner way, and so to purify the soul 
for the knowledge of God. 


ATHANASIUS AND THE SIMILE OF THE MIRROR 15 


"Tt (the soul) had hidden in the folds of bodily desires the mirror which, so as to 
speak, it had within itself and through which alone it could see the Father's image. 
It no longer sees what a soul should perceive but is carried about in all directions, 
seeing only what impinges on its senses. So, teeming with all fleshly desires and dis- 
turbed by its impressions of them, it comes to represent in bodily and tangible form 
the God whom it had forgotten in its reason."? 


"They can turn back if they get rid of the stain of all desire which they have incurred, 
and wash themselves until they have wiped off every increment foreign to the soul, so 
revealing it just as it came to be. In this way, they will be able to contemplate in the 
soul the Father's Word in whose image they originally came to be ... So when the 
soul has erased from itself every stain of sin which was spilled on it, and keeps in its 
purity only what is in the image so that this shines out, it contemplates as in a mirror 
the Word which is the Father's image. In him it considers the Father whose image 
the Son is."? 


In their general character these passages recall Plotinus' description of 
the nature of the soul's beauty in Enneads 1.6.5. Plotinus illustrates his 
treatment by the simile of the man immersed in mud: 


Take an ugly soul which is dissolute and unjust. It teems with desires, is full of 
disturbance, immersed in anxiety on account of its cowardice and in envy on account 
of its pettiness ... Sunk in deep death it no longer sees what a soul should see, nor is 
it able to be at rest with itself for it is continually dragged towards what lies outside 
it and beneath it and in the dark. It is unclean and carried in every direction by its 
impetus to the things which impinge on the senses ... It is as though a man has been 
rolled in filth or mud: his former beauty is no longer apparent, and only the mud or 
filth with which he is smeared is visible. Since his ugliness has been produced by the 
imposition of what is foreign to him, it follows that to regain his beauty he must 
wash and purify himself so as once again to be what he was.* 


The similarity between these passages could be ascribed simply to their 
common Platonist background were it not for the exact verbal parallels 
between them, and especially between Contra Gentes 8 and the Plotinian 
passage. The relevant phrases are set down below: 


... obKkéti pJ£v óp& & ógi yuyT|v vo&iv. navii 6& mepipépecai, kai uóva 
&keiva ópü tà ví| aioc9Tjoe: x poonintovta. ó9ev óT] náong capkikfic 
&ni9upíac yépovoa, kai £v taic vobtov óó&5aic tapattopévr ...? 


£oto ÓT| yuxyi| aioxpáà, àkóAaotóg t£ Kai dóiKoc, rAsiotov pév éni- 
Supióv yépovoa, nÀsíotng ó& vapaxfig... ob0kéti né£v ópOocav G osi 
yuxyitjv ópüv ... àkáS9aptog oT oipai, oca kai Qepopévn nzavtaxoo 
ÓAKkaig xrpóc tà tfj aio9n0osi zpoomníntovta, TOÀD tÓ toD odOpnactog 
Éyovoda £ykekpapévov.$ 


émiotpéyai ó& Óbvavtai, dv Óv £veOUDoavto poónov nóáong &mni9upíac, 
ànó9o0vtai, Kai toooU0tov dnzoviyovtai, ÉcoG áv ànró9o0vtai müv c0 
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ouupepnkóg àAAÓótpiov ctf| vuyxyij, kai póvrnv aótüv Oo7ep y£yovev 
ànoósi&oo1v, tv' obtogc év abtí| 9&eopfica: tóv vo0 IIatpóc Aóyov, ka9" 
Óv kai ygyóvaociv £& àpyxftic, óovr|3801." 


oiov £t tic oU £ic tAóv T] Bóppopov xo pev Ónep eiye KAXXAoc pmkét 
npoqQaívot, toto 6& ópQ o, Ó napà vob xrAo0 1] DopBópou ànzsgpáSato: 
Q 61] 16 aioy pov npoc9TKktq 100 GXXAotpiou npoof|A8e kai £Épyov ato, 
£itmep Éotai mÓÀiv KaÀóc, àroviyapévo kai ka9npapévo Ómep Tv 
£iva.? 


The similarities between the passages cannot be explained adequately 
by coincidence or by simple reference to their common Platonist linguistic 
and conceptual framework. They demand either that both Plotinus and 
Athanasius echo a passage of an earlier writer or that Athanasius is 
familiar with the Plotinian excerpt. Such familiarity could be direct 
or mediated by another writer who quoted or echoed Plotinus. The hypo- 
thesis that both Plotinus and Athanasius echo an earlier writer is made 
more plausible by the many allusions to Plato's dialogues in Enneads 
1.6.5,? and by the fact that the passage belongs to the earliest of Plotinus" 
writings. He might reasonably be expected to be more derivative in 
his composition at this time. But the passages in which Athanasius follows 
him has no precise parallel in Plato's work, and I know of no other work 
which he follows in detail in this section of his work. 

It remains possible that Athanasius met the Plotinian excerpt in the 
work of another writer who echoed it, but the close verbal parallels be- 
tween Athanasius and Plotinus make this unlikely. Moreover, Eusebius, 
who 1s the most likely intermediary, fails to quote Enneads 1.6.5 in his 
extant work ; nor have I found any passage in which he echoes it. I believe 
it most probable that Athanasius was familiar with the passage in its 
original form. In the light of his apparent ignorance of the details of 
neo-Platonist thought, however, it is more probable that he was acquainted 
with the passage as an excerpt than that he had studied Plotinus' work as 
a whole.!? At all events he found in the excerpt a suitable framework 
within which to build his own understanding of the soul's knowledge of 
God and of sin. 

Athanasius' familiarity with the passage from the Enneads leads us to 
ask why he did not follow Plotinus in using the simile of the man covered 
in mud, but instead used the analogy of the mirror. If indeed Enneads 
1.6.5 formed the background of his discussion, his departure from it at this 
point supports the opinion that he deliberately chose the metaphor of 
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the mirror as a suitable illustration of his thought, rather than that he 
followed the Platonist tradition unreflectively. We should, then, seek 
reasons for his preference for the mirror: such reasons may also be bound 
to Athanasius' Platonism, but it is unlikely that they have to do with a 
lack of reflection. 

Reasons why Athanasius preferred the simile of the mirror may be 
sought at different levels. First, the tradition which he inherited saw the 
mirror as a suitable analogy with which to speak of man's knowledge of 
God and of the way in which it is affected by sin. Philo had used the simile 
to describe the inner way to God through the soul.!* Clement depicted the 
soul turned to God like a mirror.!? Theophilus said that vice clouded man's 
knowledge of God like a mirror.!? So Athanasius was able to use the 
resources of Christian - and particularly of the Christian Platonist — 
tradition to describe the soul's knowledge of God and its fall from it. 

Athanasius! own use of the analogy, however, goes beyond that of his 
predecessors in a way which clarifies the reasons for his choice of this 
metaphor in preference to that of the man covered in dirt. In both Contra 
Gentes 8 and 34 he describes man as made in the image of God and refers 
to the Word as the image of the Father. The simile of the mirror allows 
him to develop the theme of the image by showing that man can know 
God because he is in the image of God, and that his knowledge of the 
Father is through the Word. In saying that man can know God, then, 
Athanasius uses the analogy of the mirror to show that both man's 
capacity derives from his relationship to the Word and that the object 
of his knowledge is the Word. It would be too harsh to say that Athana- 
sius! use of the metaphor represents no more than an attempt to impose a 
Christian veneer on a Platonist pattern of thought. Indeed, it would be 
more accurate to say that the source of the simile of the mirror is to be 
sought in 2 Cor 3.18 ff., interpreted however in a way which is consistent 
with the Platonist emphases in Athanasius' understanding of man's 
destiny and fall. 

To say that Athanasius' choice of the metaphor of the mirror reflects 
his concern to integrate his account of man's destiny and fall with his 
understanding of the Word is not to say that his venture is successful. 
The resolution of this question would demand that we discuss the degree 
of tension and inconsistency between Athanasius' two accounts of man's 
fall. In De Incarnatione, he claims that by sin man incurs corruption which 
can be healed only by the Incarnation, while in both Contra Gentes and 
De Incarnatione he describes the fall as involving the loss of knowledge of 
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God. According to this account, man can in theory return to the knowl- 
edge of God without God's special action in Christ. 

Judgement of the degree of tension between these two accounts de- 
pends to some extent on the presuppositions which the reader brings to 
the work. The writer who denies the possibility of genuine knowledge 
of God after the Fall except through Christ finds support for his position 
in Athanasius' teaching about corruption, but finds that support with- 
drawn when Athanasius appeals to man to return to the knowledge of 
God by turning within. On the other hand, writers who accept that man's 
natural knowledge of God persists even after the Fall find it easier to 
reconcile Athanasius' appeal with his teaching about the need for the 
Incarnation, while accepting that the two accounts of corruption and of 
the knowledge of God are derived from different sources. Discussion of 
the broad character of Athanasius' theology is not helped by the attempt 
to categorize the Biblical and Platonist elements of his brought. His use 
of the simile of the mirror shows how complex is the way in which the 
strands of his thought are woven together. 


NOTES 
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SAINT JEROME AND DOMITIUS AFER 
BY 


WILLIAM C. McDERMOTT 


Sanctus Hieronymus was a man of manifold intellectual interests.! His 
comprehensive knowledge of pagan Latin literature subserved his Chris- 
tian mission.? In his letters and polemical essays his indignatio saeva 
matched the classical satirists, especially the last and greatest, Iuvenal. In 
394 he wrote a long letter (52) to the priest Nepotianus which purported 
to be on the duties of the clergy but was largely an attack on corruption 
of the religious.? 

One section of the seventh chapter is written in a more sedate tone. 
He began Esto subiectus pontifici tuo et quasi animae parentem suspice; ... 
This is appropriate since Jerome's life-long friend Heliodorus was bishop 
of Áltinum (52,4: qui nunc pontifex Christi), and was both bishop and 
maternal uncle of Nepotianus. The two older men had cherished the 
young priest and mourned his premature death in 396 when Jerome wrote 
a moving letter of consolation to Heliodorus (60). À bishop might presume 
upon his authority and consequently Jerome adds: 

Sed et episcopi sacerdotes se sciant esse, non dominos: honorent 
clericos quasi clericos, ut et ipsis a clericis quasi episcopis deferatur. 
Scitum illud est oratoris Domitii: "ego te", inquit, ^habeam ut prin- 
cipem, cum tu me non habeas ut senatorem"?! 

At first glance Jerome's context for his quotation from an orator Domitius 
seems to imply a priest speaking indignantly to his bishop. 

The translations of F. H. Wright? and Labourt$ follow this interpreta- 
tion and both cite the bitter remark in 91 B.C. of L. Licinius Crassus in his 
quarrel with the presiding consul L.Marcius Philippus, as reported by 
by Cicero (De orat.3.4): ... cum sibi illum consulem esse negaret, cui 
senator ipse non esset. Scholars have apparently felt that Jerome was citing 
a republican Domitius. This derogates Jerome's learning. Despite his 
famous vision (Ep.22.30)* he was still too much of a Ciceroniamus to 
misunderstand Cicero, or to fall prey to a faulty memory. 
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In a casual note within an article on A.D. 48 F. Muenzer identified the 
orator in this passage as Cn. Domitius Afer, summus orator under the 
Julio-Claudian emperors, and mentor of the rhetor Quintilian. This 1s 
surely correct. However his further suggestion that the quoted remark 
refers to a bold protest to Claudius during the /ectio senatus when Clau- 
dius and L. Vitellius were censors in 47/48 is as certainly incorrect.? 

Both Suetonius and Tacitus give details of the actions of Claudius as 
censor. There is nothing in the rather detailed chapter in the biographer 
(Suet. Claud. 16) that even hints at danger to Afer.? Also it seems most 
probable that the passage in Jerome was based on Suetonius, as so many 
of the references in his Chronicle certainly are.!?^ The consular historian 
deals with the censorship at some length and there is no hint that Afer was 
in danger at this time." So harsh are the comments on Afer in the Annals 
that, if the passage in Jerome refers to 47/48, it is surprising that Tacitus 
did not mention him.!? 

Other items make it unlikely that Afer was out of favor with Claudius. 
In 39 Afer was on friendly terms with Callistus (Dio, 59.19.6) who was 
later a libellis under Claudius.!? The first two consuls from Gallia Nar- 
bonensis were D. Valerius Ásiaticus (suffectus 35; ordinarius 46) and Afer 
(suffectus 39). Ásiaticus met disaster in 47 (Tac. Ann.11.1—3) either be- 
cause of treasonable actions or due to the hostility of Messalina. How- 
ever Claudius was not disillusioned with men of high rank from that 
Romanized province - cf. his words of praise in his oratio de iure honorum 
Gallis dando (Dessau, ILS 212. col.2, 11. 9-19). Within two years Afer 
was appointed curator aquarum and held that honorable consular post 
from 49 to his death in 59 (Frontinus, 4q.102). 

Most cogent in placing the reference is the strange tale related by Dio 
(59.19) of the confrontation between Afer and the Emperor Gaius in 39. 
Gaius was hostile to Afer who had prosecuted Claudia in 26 (cf. Tac. Ann. 
4.52), and Afer to gain favor had set up a statue of the emperor with an 
inscription which vexed Gaius. The result is best given in Cary's transla- 
tion of Dio (59.19.3—7 in part): 


Hence for this action, for which Afer had 

looked to be honoured, the emperor brought him 
at once before the senate and read a long 

speech against him. For Gaius always claimed 

to surpass all the orators ... And he would certainly 
have put Afer to death, if the latter had 

entered into the least competition with him. 

... (Afer) pretended to be astonished and 

overcome by the ability of Gaius ... pretending 
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to fear him more as an orator than as Caesar ... 
Thus Domitius was saved by being convicted of 
being no longer a skillful orator. 


Gaius forgave Áfer and even saw to it that later in 39 he became suffect 
consul. Dio may have added apocryphal details but the framework of the 
story fits the consistently erratic behaviour of the emperor. 

Obviously Afer did not publish his remarks at this meeting of the 
senate, for there was undoubtedly an undertone of irony which escaped 
Gaius but must have appealed to some senators present who were con- 
noisseurs of the subtlety of Afer's oratory. The urbanitas and the facete 
dicta of Afer were so famous that his admirers published a volume of his 
urbane witticisms. This work mentioned by Quintilian (6.3.42)? was 
published after Gaius met a well-deserved fate at the hands of assassins. 
Almost certainly it was from it that Suetonius drew the quotation which 
Jerome later used.!$ 

One further element needs consideration. It has been assumed that 
Afer's comment was hostile to the emperor.!* If the emperor was Gaius, 
the situation 1s different, and an entirely different interpretation of his 
words is not only possible but necessary. This would not escape Jerome 
who knew the context of Suetonius' report. If scitum is interpreted in the 
sense in which Cicero wrote of a remark of the Elder Cato (Div. 2.51), 
habeam is taken as an optative subjunctive, cum ... habeas is a concessive 
clause, and the mark of interrogation is removed, the following meaning 
is clear: *There is that shrewd comment of the orator Domitius: he said 
'I would have you as emperor, although you would not have me as 
senator.' " 

This interpretation fits the sense of Jerome who is considering the 
subdued protest of a priest to an arrogant bishop. It also fits a situation 
in which Afer is not just perturbed at being subject to a censor's nota, but 
is faced with execution. The tone of these words delivered orally could 
easily deceive the young emperor who would readily accept flattery, but 
it is also possible that Afer was conscious of the Ciceronian parallel and 
the double entendre of his sentence.!* Moreover despite his mortal danger 
he must have been amused that Gaius with oratorical pretensions was so 
insecure that he read his speech. 


NOTES 


1 For Jerome cf. Lietzmann in RE s.v. Hieronymus 16," cols. 1565-1581 (1913) 
J. N. D. Kelly, Jerome: His Life, Writings, and Controversies (London 1975). 
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? Cf. H. Hagendahl, Latin Fathers and the Classics (Góteborg 1958) 89-328 
(Part II: Jerome and Latin Literature). 

3 D.S. Wiesen, St. Jerome as a Satirist (Ithaca 1964) passim. On Ep.52 cf. 33-35, 
74—82. In his Preface Wiesen wrote (vii): "St. Jerome's contemporaries were the first 
to recognize, usually with extreme displeasure, the satiric features of his writings." 

5 "Text of J. Labourt (Paris 1951) Budé, vol. 2,182. No textual variants. How ap- 
propriate that the editor and translator of the epistulae of the doctor Ecclesiae bore the 
given name of Jéróme! 

5 Select Letters of St. Jerome (Loeb, 1933) 208 (no variation from Labourt's text), 
209 (translation): *The orator Domitius spoke to the point when he said: *Why should 
I treat you as a leader of the Senate, when you do not treat me as a senator?'" This 
implies a republican Domitius. 

* Loc. cit.: ^C'est une maxime de l'orateur Domitius: *Moi, dit-il, je devrais te 
considérer comme un prince, alors que tu ne me considéres pas comme un sénateur." " 
The translation of principem as "prince" is ambiguous, but in his note Labourt is both 
confused and confusing. Valerius Maximus (6.2.2) and Quintilian (8.3.89) whom he 
cited are merely following Cicero. He said: "Ce mot, rapporté par Cicéron ... est 
attribué par Quintilien à L. Licinius Crassus, collégue de Cn. Domitius Aenobarbus." 
But there is no doubt in Cicero about the speaker. Domitius (consul 96) and Crassus 
(consul 95) were colleagues as censors in 92-91, but this collegiality had no bearing on 
the meeting of the senate in 91 when the exchange between Crassus and Philippus 
occurred. Labourt might have been implying that Ahenobarbus was this Domitius, who 
was notable for other qualities than as orator. Cicero said (Brutus 165): nam etsi non 
fuit in oratorum numero ...: cf. Malcovati, ORF? no. 69 (pp. 263—265). Moreover in 
91 M. Aemilius Scaurus was still princeps senatus. 

* Addressed to Julia Eustochium (on virginity): ... cum subito raptus in spiritu ad 
tribunal iudicis pertrahor ... Interrogatus condicionem, Christianum me esse respondi. 
Et ille qui residebat: *mentiris', ait, * Ciceronianus es, non Christianus; "ubi thesaurus tuus, 
ibi et cor tuum". God is quoting from the first Gospel (Mt.6.21). For a full discussion 
cf. Kelly, 41-44. The letter to Eustochium, written a decade after the dream is highly 
rhetorical and the authenticity of the event has been questioned, but I agree with Kelly 
that the dream was real: (41; *... the frightening dream, or rather nightmare..."). 
Kelly dates the dream in mid-Lent of 374 at Antioch which is preferable to the view 
of J.J. Thierry who concluded that it occurred between 375 and 377 in Jerome's desert 
retreat: VChr. 17 (1963) 28-40. Jerome, as a result of the dream, vowed to give up 
his pagan books, and later said that he did so for about fifteen years: In Gal.3 praef. 
(Vallarsi, 485f.: repr. in PL 26.427). However he probably resumed some reading in 
them in the period of 386—393, and from 393 found reasons for modifying his vow: 
cf. Hagendahl, 91—99, 318-328. On his use of Cicero cf. Hagendahl, passim and es- 
pecially 284—292. 

5 *Die Verhandlung ueber das Jus honorum der Gallier im Jahre 48," in Fest- 
schrift ... Otto Hirschfeld (Berlin 1903) 34—44 (the reference to Jerome on p. 42, note 2). 
Muenzer's suggestion is at times ignored: e.g. in Schanz-Hosius, 2 (11935) 674f. For 
Afer cf. A.Stein, PIR D 126 (?1934) who cites Jerome under 47/48 and thought that 
Muenzer may have been correct ( fortasse recte). Sir Ronald Syme accepted Muenzer's 
double conjecture without reservation: Tacitus (Oxford 1958) 328. 

?* / Muenzer cited Aurelius Victor (Caes.4) as a parallel to frank speech before 
Claudius as censor-Claudius retained in the senate an adulescens because his father 
approved of him. This is hardly a parallel. Moreover it is taken almost verbatim from 
Suetonius (16.1) except that Victor confused the issue for in Suetonius the youth is 
eques. In 16.2: nec quicquam nisi sua uoce, utcumque quis posset, ac sine patrono rationem 
uitae passus est reddere. If Afer had been involved, sine patrono should have brought 
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him to mind. One item in Suetonius indicates an opposite trend in Claudius' judge- 
ments (16.2): splendidum uirum Graeciaeque provinciae principem, uerum Latini ser- 
monis ignarum ... in peregrinitatem redegit. 

1? Cf.Reifferscheid, Reliquae (Leipzig 1860) 80—90 (on de oratoribus). The notice on 
Afer (89f.) does not include a reference to Hieron. Ep. 52. The passage is germane here 
since Jerome has it under the year 44, when Afer had survived both Tiberius and Gaius. 
Hieron. chron.01. 205/4 (A.D.44), Helm (?1956) 179f.: Domitius Afer Nemausensis 
clarus orator habetur. Qui postea Nerone regnante ex cibi redundantia in cena moritur. 
Syme who accepts, as do most scholars, the hostile view of Afer in Tacitus, rather than 
the friendly view of his mentor in Quintilian (5.10.79; 6.3.42; 10.1.24, 118; 12.11.3 et al.) 
has this comment (608): "Domitius Afer, for all his wit and oratorical reknown, can 
earn no commendation at the ultimate verdict, even though the historian suppresses 
the gross authentication of his greed." Suetonius' anecdote of Afer over-eating when he 
was almost seventy hardly justifies the comment. 

H On the censorship: 4nn.11.13-15, 23-25. 

1? ;Z4nmnn.4.52 (attack on Claudia Pulchra); 4.66 (attack on Quintilius Varus); 14.19 
(obituary where he is unfavorably compared to the historian Servilius Nonianus). I 
agree with Syme (328) that Afer was surely mentioned in the lost books, but this can 
not apply to the censorship of Claudius. 

13 For the career of C.Julius Callistus cf. L. Petersen in PJR I 229 (?1966). At some 
point Afer prosecuted an unnamed freedman of Claudius (Quint. 6.3.81), but he may 
even have been acting on the advice of Callistus. 

1 Pio adds that Callistus, then a favorite of Gaius intervened on behalf of Afer 
(59.19.6). In 41 Callistus, fearful of his own life, was apparently privy to the assassina- 
tion (Dio, 59.25.7-8; 29.1). For this interchange in the senate J. P. V. D. Balsdon pre- 
sented a more favorable view of Gaius: The Emperor Gaius (Oxford, 1934) 56f., 72. 

15 Examples of Afer's urbanitas cited by Quintilian were probably drawn largely 
from this volume (6.3.27, 32, 54, 68, 81, 84f., 92f.). Several items imply a date after 
A.D. 41. Afer does not seem to have published many of his speeches-exceptions were 
pro Cloatilla (Quint. 8.5.16; 9.2.20, 3.66, 4.31) and pro Voluseno Catulo (10.1.24). Of 
course Quintilian in the time when he served his £irocinium fori under Afer must have 
heard him speak often and thus have formed his favorable judgement of him as a man 
and an orator. 

16 'l'he interchange may have been detailed in the acta senatus, but it is doubtful 
that Suetonius used such a source. 

" Muenzer considered it a bold protest aimed at Claudius, Stein marked it as an 
attack on Claudius (qui principem aggressus est). 

138 J]tis clear from Quintilian that Afer was a learned as well as an eloquent advoca- 
tus. He had published two books de testibus (5.7.7). It was Afer from whom the rhetor 
quoted the famous verdict on epic (10.1.86): Utar enim uerbis isdem quae ex Afro 
Domitio iuuenis excepi, qui mihi interroganti quem Homero crederet maxime accedere 
*secundus' inquit 'est Vergilius, propior tamen primo quam tertio. Doubtless Afer was 
well acquainted with the de oratore. For fuller detail on Quintilian and Afer cf. W.C. 
McDermott and A.E.Orentzel, Quintilian and Domitian, Athenaeum, forthcoming. 
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DAS BILD SOLONS IN DER CHRISTLICHEN SPAÁTANTIKE 
VON 


ILONA OPELT 


Die Erinnerung an die Sieben Weisen als Begründer der griechischen 
Philosophie hat sich bis ans Ende der Antike in der Form der Legende 
erhalten.! Ebenso kam die Aufreihung von sieben Gestalten oder sieben 
Portráts einer Lieblingstendenz der spátantiken Ikonographie sehr ent- 
gegen. So sind die Sieben Weisen zum Beispiel in dem berühmten Mosaik 
des Rómisch-Germanischen Museums zu Kóln abgebildet,? und sie be- 
gegnen auch sonst. Unlángst hat F. Brommer in der Replik einer Doppel- 
herme, der Herme Albani, den mit Periander Verbundenen als Solon 
zu identifizieren versucht. Ahnliche Doppelhermen finden sich im Vatican; 
dort ist Chilon mit Bias vereint und bietet die Parallele zu einem Bildnis, 
das sich in der ,, Taverne der Sieben Weisen" zu Ostia fand.? 

Die spátantike Solonkenntnis beschránkt sich aber nicht nur auf den 
Rahmen dieser Legenden und die Abbildung. Der attische Staatsmann 
und Dichter ist weit stárker als die übrigen kanonischen Weisen* in das 
allgemeine BewuDtsein und die allgemeine Bildung eingegangen.? Im 
griechischen Osten wie im lateinischen Westen haben sich auch die christ- 
lichen Schriftsteller seiner bis an den Ausgang der Spátantike erinnert. 
Sie bieten Testimonien zu seinem Leben und erwáhnen seine Gesetzge- 
bung, sei zitieren seine Aussprüche, sie geben ausgewáhlte Passus seiner 
politischen Dichtung wieder. In einigen, leider nur seltenen Fállen dienen 
diese in der bewáhrten eklektischen Praxis zur Stützung der christlichen 
Argumentation. 

Bei der Betrachtung des Nachlebens Solons in christlichen Texten ist 
natürlich stets die Überlieferungsfrage wichtig: ob wir es mit direkter 
oder nur abgeleiteter Kenntnis aus zweiter Hand zu tun haben. 

Doxographischen und chronikalischen AuBerungen wie auch der 
christianisierten Argumentation mit Texten Solons eignet dieselbe Wert- 
schátzung des Staatsmanns und Weisen. Für die christliche Spàtantike 
ist Solon immer ein Vorbild, eine Autoritát. Solonkritik sucht man also in 
christlichen Texten vergeblich. 
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Will man die Dominante des Solonbildes herausarbeiten, so ist Solon 
vornehmlich der grofe Gesetzgeber. Diese Vorstellung ist das Grund- 
konzept der lateinischen Solonrezeption; sie arbeitet mit indirekter 
Kenntnis, wáhrend die griechische differenzierter ist. 

Als Typus des Gesetzgebers begegnet Solon bereits bei dem Begründer 
der christlichen lateinischen Literatur, bei Tertullian, in einem Kontext, 
in dem er fingierte Argumente seines Gegners zu widerlegen sucht, námlich 
der Einwand, auch menschliche Gesetze kónnten dieselben Vorschriften, 
Ratschláge und Anweisungen erteilen wie Gott. Die Reihe menschlicher 
Gesetzgeber vertreten Solon und Lykurg (der mit diesem auch sonst 
gerne zusammengestellt wird); aber Moses (als der, der die Gebote auf- 
gezeichnet habe)' und Gott seien früher als alle solchen menschlichen 
Gesetzgeber. Adv. Marc.2,17,3: Veni denique ad inspectationem prae- 
ceptorum consiliorumque eius (scilicet Dei). Dices forsitan haec etiam 
humanis legibus determinari. Sed ante Lycurgos et Solonas omnes Moyses 
et deus. 

Ausonius von Burdigala, der das ,,Spiel der Sieben Weisen* geschaffen 
hat, zu dem wir unten noch kommen, gibt das Portrát eines der professores 
von Burdigala; des Victorius,? eines Rechtsgelehrten. Um sein Wissen 
zu kennzeichnen, záhlt er das ius pontificum, Beschlüsse von Senat und 
Volk, die Gesetzgebung Drakons, Solons und des Zaleucus auf. Comm. 
prof. Burd. 23,9f (p. 69 Peiper): Quod ius pontificum, veterum quae 
scita Quiritum, /quae consulta patrum, quid Draco quidve Solon/ san- 
xerit et Locris dederit quae iura Zaleucus. 

In seinem Preisgedicht auf das 4. Konsulat des Kaisers Honorius sucht 
Claudianus? die Wiederherstellung der Rechtssicherheit in Rom durch 
das Regiment des Herrschers zu schildern. Er vergleicht seine Gesetz- 
gebung mit der des Solon und der des Lykurg. Paneg. de quarto cons. Hon. 
505-509: Firmatur senium iuris priscamque resumunt/ canitiem leges 
emendanturque vetustae/ acceduntque novae. Talem sensere Solonem/ 
res Pandioniae; sic armipotens Lacedaemon/ despexit muros rigido munita 
Lycurgo. Eine wiederholt beobachtete Kuriositát stellt das gedrechselte 
Kompliment dar, das Apollinaris Sidonius dem Gallier Syagrius macht: 
er sei ein neuer burgundischer Solon in seiner Gesetzesdarlegung, ein 
zweiter Amphion in seiner musischen Kunst. Epist.5,5,3: Novus Bur- 
gundionum Solon in legibus disserendis, novus Amphion in cithara.9? 

In einem leicht polemischen Kontext gegen die Gótter der Rómer weist 
Augustinus darauf hin, daB die Rómer Solons Gesetze übernommen und 
verbessert hátten. Dies hátten sie nicht nótig gehabt, wenn die Gótter 
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ihnen Gesetze hátten stiften kónnen. Im Gegensatz dazu habe ja Lykurg, 
der Gesetzgeber der Spartaner, vorgetáuscht, da) Apollo sein Gesetzes- 
quell sei. Der Passus schópft aus Livius! Bericht über die Mafinahmen, 
die der Einsetzung des Zwoólftafelgesetzes vorangingen (3,31,8)!9? Für 
unseren Kontext ist die Zusammenstellung von Solon und Lykurg 
wichtig. Civ. D.2,16: Si autem a diis suis Romani vivendi leges accipere 
potuissent, non aliquot annos post Romam conditam ab Atheniensibus 
mutuarentur leges Solonis, quas tamen non ut acceperunt «tenuerunt », 
sed meliores et emendatiores facere conati sunt, quamvis Lycurgus Lace- 
daemoniis leges ex Apollinis auctoritate se instituisse confixerit; quod 
prudentes Romani credere noluerunt, propterea non inde acceperunt. 

Augustins Schüler Paulus Orosius hat auf diese Übernahme der Ge- 
setze des Solon durch die Rómer ebenfalls und aus derselben Liviusquelle 
schópfend, Bezug genommen. Oros. Hist.2,13,1: anno qui proximus 
trecentesimo ab urbe condita fuit, dum legati ad Athenienses propter 
Solonis leges transferendas missi expectantur, arma Romana fames 
pestilentiaque compescuit... 

Am Ausgang der Spátantike berichtet Isidor von Sevilla dann noch- 
mals über das Zusammentreten der Zehnmànnerkommission, die die 
Aufgabe hatte, durch Übersetzung ins Lateinische eine neue Gesetzge- 
bung aus den ,,Büchern* Solons zu schaffen und zu publizieren. Er führt 
auch ihre Namen an und überliefert dem Mittelalter damit eine wichtige 
Tatsache der rómischen Verfassungsgeschichte: Isid. Or.5,1,3 Cum 
populus seditiosos magistratus ferre non posset, Decemviros legibus 
scribendis creavit, qui leges ex libris Solonis in Latinum sermonem 
translatas duodecim tabulis exposuerunt. Fuerunt autem hi: Appius 
Claudius... 

In seinem Geschichtswerk berichtet Orosius, indem er wiederum aus 
Livius schópft, den aufsehenerregenden Muttermord des Publicius Mal- 
leolus im Jahre 112 vor Christus. Er führt dort auch an, daf Publicius die 
poena cullei erlitt, d.h. den Tod des Ertránkens in einem Sacke.!? In dem 
Zusammenhang nimmt der Historiker eine rechtsvergleichende Betrach- 
tung vor; er stellt fest, diese Strafart sei eine Neuerung gegenüber dem 
griechischen Strafrecht, das das Delikt des Vatermordes nicht vorgesehen 
habe. Solon wáre davor gleichsam zurückgeschreckt. Oros. Hist. 5,16,24: 
Publicius siquidem Malleolus servis adnitentibus matrem suam interfecit ; 
damnatus parricidii insutusque in culleum et in mare proiectus est; im- 
pleveruntque Romani et facinus et poenam, unde et Solon Atheniensis 
decernere non ausus fuerat, dum fieri posse non credit, et Romani, qui 
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se ortos a Romulo scirent, etiam hoc fieri posse intelligentes supplicium 
singulare sanxerunt. 

Solon wird von den christlichen Geschichtsschreibern in die Syn- 
chronismen der Universalgeschichte (sowie der Heilsgeschichte) mit- 
bezogen. Solche Synchronismen benützt auch Tertullian, um die Priori- 
tát der jüdischen vor der griechischen Geschichte darzulegen. Moses sei 
ülter als der Trojanische Krieg; dies ist sein Ansatz. Zur Zeit der Grofi- 
kónige Kyros und Dareios lebte (der Prophet) Zacharias, und sein Zeitge- 
nosse war Thales von Milet. Zur Zeit des Kyros lebte auch Solon. Dann 
führt Tertullian in modifizierter Form die bekannte Begebenheit aus 
Herodot 1, 50 ein, die dreimal wiederholte Frage des Kónigs Kroisos 
nach dem glücklichsten Menschen.!? Die beiden Antworten des Solon: 
Tellos, der Athener, an erster, Kleobis und Biton an zweiter Stelle, làt 
Tertullian aus; im Grunde die Umkehrung des Glücksbegriffs orien- 
talischer Art (die ihn mit dem Reichtum gleichgesetzt hatte). Solon sagt, 
man kónne die Aussage über das Glück erst nach dem Ablauf des Lebens 
tun; darin erkennt Tertullian eine Ahnlichkeit zwischen dem Weisen und 
den Propheten. Apol. Frag. Fuldense 4: Cyri enim et Darii regno fuit 
Zacharias, quo in tempore Thales, physicorum princeps. Sciscitanti 
Croeso nihil certum de divinitate respondit... Solon eidem regi finem 
longae vitae intuendum praedicavit, non aliter quam prophetae. Im gan- 
zen des Beweisganges, der unseren Komplex nur am Rande berührt, ist 
für Tertullian natürlich die Epoche des Thales gegenüber der Frage nach 
den Góttern wichtiger; aber er làáBt Solon durch Angleichung daran eine 
áhnliche Feststellung treffen. Auf das Unvermógen des Thales, eine 
sichere Aussage über die Gótter zu machen, kommt Tertullian auch 
schon in Adversus nationes zu sprechen; jedoch hat er dort die Paral- 
lelissierung mit der Antwort des Solon auf die Frage des Kroisos noch 
nicht gezogen.!* 

In einem weiter gespannten Rahmen der Synchronismen zwischen der 
Heilsgeschichte der Hebràáer und der rómischen wie griechischen Ge- 
schichte, die er aus der Chronik des Eusebios-Hieronymus schópft, ordnet 
Augustinus im Gottesstaat die Sieben Weisen der Zeit der babylonischen 
Gefangenschaft der Israeliten zu. Er hebt ihre lobenswerte Lebensführung 
hervor; ferner daf) die Sieben Weisen keine Schriften hinterlassen hátten 
auDer dem Gesetzeswerk des Solon (darin bewahrheitet sich also wieder- 
um die Dominante der christlichen Solonkonzeption). Aug. Civ. Dei 
18,25: Regnante vero apud Hebraeos Sedechia et apud Romanos Tar- 
quino Prisco... ductus est captivus in Babyloniam populus Iudaeorum...; 
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eo tempore Pittacus Mytilenaeus alius e septem sapientibus fuisse 
perhibetur, et quinque ceteros. qui ut septem numerentur Thaleti ... et 
huic Pittaco adduntur, eo tempore fuisse scribit Eusebius (Hier. Chron 
1,98), quo captivus Dei populus in Babylonia tenebatur. Hi autem sunt: 
Solon Atheniensis, Chilon Lacedaemonius, Periandrus Corinthius, Cleo- 
bulus Lindius, Bias Prienaeus. Omnes hi... post poetas theologos cla- 
ruerunt, quia genere vitae quodam laudabili praestabant hominibus 
ceteris...; Nihil autem monumentorum, quod ad litteras attinet, posteris 
reliquerunt, nisi quod Solon quasdam leges Atheniensibus dedisse 
perhibetur. 

Die bekannte Gesetzgebung mit der daran anschlieenden zehnjáhrigen 
Abwesenheit Solons von Athen!? beschwórt Marius Victorinus, der 
spátere Entwickler der Logos-Theologie, um darzulegen, daf) dies auf 
Solons Kenntnis der verdorbenen Sitten der Athener deute. Im übrigen 
gelte es, daB die Flucht der Weisen vor der Ausübung politischer Amter 
nicht allgemein gewesen sei. Mar. Vict. Rhet. 1,3 (p. 168,3 Halm). Quod 
ait ,,plerique* recte; non enim omnes sapientes a re publica recesserunt. 
Nam Atheniensibus Solon leges scripsit, et quia norat multos esse in re 
publica corruptissimos in exilium profectus est. 

Aus der anekdotischen Tradition, der Legende, stammt dann Solons 
Konzeption im bekannten Ludus septem sapientum des Ausonius von 
Burdigala. Der Ludius, Vorredner, faft als dicta, Aussprüche des Solon, 
Folgendes zusammen (wobei er auch umstrittenes Gut angibt): das be- 
rühmte delphische ,,erkenne dich selbst, (das einige auch dem Spartaner 
Chilon geben), sowie das bekannte ,betrachte das Ende eines langen 
Lebens, bevor du über das Glück eines Menschen zu urteilen wagst" ; 
Ausonius beruft sich dabei auf die bekannte Begegnung mit Kónig 
Kroisos. Ludius 52-60: Delphis Solonem scripse fama est Atticum/ 
DI và939ti ogavtóv, quod Latinum est: Nosce te./multi hoc Laconis esse 
Chilonis putant./Spartane Chilon sit tuum necne ambigunt,/quod intro- 
fertur: ópa té£XoG pakpob píov./Finem intueri longae vitae qui iubes/ 
multi hoc Solonem dixe Croeso existimant/Et Pittacum dixisse fama est 
Lesbium/. Als der Weise nun selbst auftritt, wird er als der ,,gróDBte*^ der 
Sieben Weisen eingeführt, nicht als der beste, da sie alle gleichwertig 
seien. Als seine Lehre gibt er wieder ópa véXoc puakpo6 ptíou, dies wird 
an der Kroisos-Solon-Begebenheit exemplifiziert.!$ 

Diese Apophthegma und der ganze Ludus atmet keinen christlichen, 
sondern, wenn man so will, humanistischen Geist; aber er làBt noch die 
Zuordnung zur spátantiken Legende der Sieben Weisen erkennen. 
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Dieselbe Konzeption prágt die über ein Jahrhundert spáter entstan- 
denen Werke des Bischofs von Arverna Apollinaris Sidonius. Gleich 
dreimal gibt er in seinen Gedichten einen Katalog der Sieben Weisen 
mit ihren Dicta: In Carm.2,160 führt er das Wort des Solon zu Kroisos 
in der Form an: Attice quodve Solon ,finem bene respice aevi", das 
uns bei Ausonius ebenfalls begegnet ist. In dem Epithalam. carm. 15,47f 
wird das Dictum punóév àyav angeführt in der folgenden Form: Atticus 
inde Solon, ne quid nimis approbat unum. In einem weiteren Gedicht 
begegnet Solon nochmals in der Aufzáhlung der Sieben Weisen; dies- 
mal sagt Apollinaris Sidonius, seine Lehren übertráfen die des Socrates: 
Carm. 23,107f: et tu qui tetricis potens Athenis/vincis Socraticas, Solon, 
palaestras. 

Eine weitere mógliche Quelle der spátantiken Solonkenntnis ist Platon. 
Im Timaios zitiert Platon die bekannte Antwort eines kopfschüttelnden 
ágyptischen Priesters; er sagte, die Griechen seien doch ewige Kinder. 
Filastrius benützt diesen Passus in einem apologetischen Kontext, (der 
in dem lateinischen Wort Graeci nur mehr ,,die Heiden* sieht), um ein 
weiteres Argument für die Lügenhaftigkeit der Heiden zu gewinnen. 
Filastrius Haer. 121,9 (andere Záhlung 93,9) aus Plato Timaios 22 B: Si 
quid autem falsitate Graecorum putatur esse antiquum, temporale mo- 
dis omnibus ipsorum auctoribus testantibus conprobatur, Solone testante 
Atheniensibus, quod ab Aegyptio audierit sacerdote dicente ei: Solon, 
Solon, Greci vos semper estis novelli atque pueri. Grecus autem numquam 
erit senex aut antiquus, neque doctrinam aliquam aut sapientiam habetis 
antiquam, sed ab aliis raptam diversis mendaciis inmutatam exponitis, 
atque ita homines edocetis. Plato enim in Timaeo ita dictitat...!? 

Der ganze Passus des 7Zimaios mit der Solonerzáhlung, die die Berichte 
des ágyptischen Priesters von Sais wiedergibt mit der Erzáhlung von 
Atlantis, findet sich in der Übersetzung des Calcidius; der Bericht setzt 
ein bei 20 D und bringt bei 25 A Atlantis ins Spiel. 

Von diesen in der lateinischen Literatur meist wertneutral verwendeten 
Texten Solons unterscheiden sich echte Christianisierungen. Zwar diente 
schon die obige Berufung des Filastrius zum Nachweis der Unoriginalitàt 
sowie der mangelnden Weisheit der (heidnischen) Griechen, aber offenbar 
nur in der griechischen christlichen Literatur begegnet in dem bekannten 
Eklektizismus die Verwendung solonischer Gedanken zum Zweck der 
christlichen Argumentation, wie sie zum Beispiel in àhnlicher Weise auch 
bei Aischylos, Pindar und Bakchylides beobachtet ist.!* 

Bereits der syrische Apologet Tatian verwendet Solon in einer Auf- 
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forderung an die Heiden umzudenken, sich den christlichen Wahrheiten 
zu óffnen. Man kónnte also gut von Missionsbemühungen sprechen. Um 
die Einsicht der heidnischen Unkenntnis zu erleichtern, gibt der Apologet 
deutlich zu erkennen, da auch er demselben Irrtum unterlegen war. Dann 
erinnert er an den Spruch Solons vom dauernden Dazulernen bis ins 
hohe Alter, er meint Fragment 17 West. Tendenziós charakterisiert er 
Solon als einen Weisen, der den Nichtchristen gehóre; er inauguriert also 
die spáter bei den christlichen Schriftstellern beliebte Argumentations- 
weise mit nichtchristlichen Argumenten, nichtchristlichen Autoritáten, 
um den Heiden die Zustimmung zu den christlichen Gedanken zu er- 
leichtern. Adv. Graec. 35 (37,17 Schwartz): 1& yàp xyaAenóv àv9pomoic 
n£Q1vótag aàpaS9eig ónó aàv8pomnov vv ópotona9o0g ovuvgA£yy£0o9a1; 
t( 0£ Kai dvonov katà tóv oikeiov bpiv cogiotijv ynpüokseiv dei ttávta 
Ó1000KO[IÉVOUG ; 

Clemens von Alexandrien analysiert den Dekalog. Bei der Auslegung 
des 1. Gebotes legt er die Identitát Gottes, sein Ungeborensein, die Sab- 
batruhe nach der Weltschópfung aus. Dies führt ihn zur Bedeutung der 
Siebenzahl. Eigentlich wáre die Sechszahl wichtiger, denn der Herr hatte 
ja nur sechs Tage gearbeitet. Hingegen umschlieBe die Siebenzahl den 
Kosmos der Gezeugten und der Vegetabilien. Sieben Planeten gebe es, 
sieben Pleiaden, in sieben Tagen wechsele der Mond seine Phasen, sieben 
Saiten habe die Phorminx, sieben Sinnesorgane der Mensch. Und: auch 
die Umschwünge im menschlichen Leben, die einzelnen Lebensalter, 
habe Solon nach sieben Jahren begrenzt. Und dann zitiert Clemens das 
Fragment 27 West, das er, wie die Herausgeber des Textes des Clemens 
móchten, nicht direkt aus Solon, sondern aus Philo Opif. mundi 104 
schópft (Philo selbst geht wiederum auf eine Quelle zurück, die bei 
Apostolios und in einem Pariser Anecdoton nachzuweisen wáre): Strom. 
6,144,3: vüc t& vOv TjAuióv pevapoAdg xaxvà &poóouóáoa yívso93ai 
XóXovoc ai £Aeyeiot ór]AoDolv $6& toc. raic uév dvi poc £ov £t vr]nvog 
K1À.? 

Abermals beruft sich Clemens auf Solon, um die Schwierigkeit, Gott 
zu erkennen, darzulegen. Für sie zeugt neben Paulus das Fragment 16, 
das mit dem Lob ,sehr weise* eingeführt wird: Clem. Al. Strom, 5,81,1 : 
coQócaca toivov yéypantat v XóXovi vata ngpi 9o /yvopiooóvnc 
óüoavég xaAgnGOtatiÓv £o vofjoatupécpov, Ó óT] müvtov meípaca 
pobvov £xgi.?9 

Clemens zieht Solon nochmals als wichtigen Zeugen dafür heran, 
daB es zwischen dem christlichen Gottesbegriff (der Allmacht, die sich 
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im Strafgericht und in der Belohnung áufere, der Geistigkeit, der Unbe- 
stechlichkeit durch. Opfer) und heidnischen Aussagen entscheidende 
Parallelen gebe; mit anderen Worten, diese heidnischen Gewáhrsmánner 
zeugten zugleich für den christlichen Gott. Als Zeugnisse führt Clemens 
in der bei ihm beliebten Technik der Kumulation von Zeugenaussagen 
zum Zweck der Erhártung seiner Behauptung an: Einen Passus aus den 
Sibyllinen, Epicharm, den Komiker Menander, Diphilos, Euripides, 
Orphika, Empedokles, Archilochos, Sophokles, Pindar?! und Solon, der 
einem Wort Hesiods (einem Fragment der Melampodie 169 Rzach?) 
folge und die Unsichtbarkeit von Gottes Ratschluf nach Clemens lehre; 
dabei interpretiert Clemens das Wort vóog à9avátov monotheistisch als 
.8inn Gottes". Strom 5,129,5: XóXov ó 'AS9mnvaiog £v taig £Agysíatc, 
kai abtóc katakoAov31010aG "Hoió6o, "nóvty ó'd39avátov àqaviic vóog 
üv9ponotot" ypàoet. 

Auch die Anthropologie Solons konnte für die Christen als vorbildlich 
gelten. Homers Dichtung, so lehrt Basilius, sei ein einziges Lob der 
üpegtí wie das Beispiel des Odysseus vor Nausikaa zeige. Nur diese 
námlich sei unverlierbarer Besitz. Dasselbe lehre auch Solon die Reichen. 
Basil. Adol. (PG 31,573A mit Frag. 15 West): "O8gzv ó1T] kai XóXov 
uév óokei pot xpóg tobg gbnxÓpoug eineiv t6 "AAA fipeig abtoig o0 
ówupewópne9a/Tfjg àpgtfig tóv xAoUtov, £nei t0 puév Epuneóov aiseü/ 
Xpnpaca ó'üàv9pónov GAAXote dAAog É£ygi. Die verderbliche Begierde 
nach stándig wachsendem Reichtum, die unersáttliche Habgier, Solon 
warnt nach Basilius nochmals davor mit dem Fragment 13,71—73. Diese 
Lehren stehen wiederum in derselben Schrift über das richtige Verstándnis 
der Schriftsteller (Basil. 4do/. PG 31,585B). Damit hat Basilius die lehr- 
hafte Absicht der Elegien Solons richtig erkannt. Den Passus hat Theo- 
doret von Kyrrhos wórtlich ausgeschrieben (Graec. aff. cur. 1,73). 

Die Wahrheit, so lehrt Clemens an einer anderen Stelle seiner ,,7ep- 
piche*, ist bedroht durch den SinnengenuD, durch Verleumdung, ja durch 
die Eristik. Für diese Gefahr, die den an sich wahrheitssuchenden Griechen 
drohe, ( im Gegensatz zu den Zeichen fordernden Hebráern, nach dem 
Worte Pauli) zeuge zum Beispiel Demokrit mit seinen Angriffen gegen 
die Sophisten. Daraus kónne man erkennen, welche Macht die Zunge 
habe. Dies habe ja aber auch Solon in vorzüglicher Weise gezeigt, und 
Clemens führt zum Beweis dafür drei Verse aus dem 11. Fragment Solons 
an. Strom.1,23,1 (angeblich aus Plutarchs Solon-Bios 30,8): tà p£v 
üAXa abtoig àoSevel kai Oóiappeti, uóvm óà fj yAGo0a OnoAsinetat, 
nraykáAcoc ó A91vatog árotgívetai kai ypáqgr XóXAov. eio yàp yAGooav 
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Ópüte Kai £ic £r] atpioXov àvópoc./6uOv 08 eic « uiév» £kaotoc dA mngKkog 
ixveoi Baíveu/ ooputacticv» 08€ bpiv yabvoc £veott vóoc. Solon wird 
ferner für Clemens zum Zeugen des literarischen Plagiats bei den Griechen. 
Er legt dar, daB der Beginn von Solons Musenelegie? einem Vers des 
Eumelos folge, wobei nur die Hexameterschlüsse verándert seien; einem 
évvéa Koüpat des Eumelos entspreche àyAXaà téKva bei Solon. Strom. 
6,11,1 mit Eumelos Frag. 16 Kinkel und Frag. Solon 13,1 West. Der 
Nachweis des literarischen Plagiats bei den Griechen hat für Clemens 
weiterreichende Bedeutung. Es geht ihm náàmlich darum zu belegen, da 
der literarische Diebstahl unter den Griechen (für den er eine ganze 
Testimonienkette aufzáhlen kann - sie reicht von Entsprechungen 
zwischen Orpheus - Homer, zwischen Musaios- Homer, zwischen 
Homer - Archilochos, zwischen Euripides - Menander bis zur litera- 
rischen Abhángigkeit der Tragiker) beweist, da) die Griechen in dersel- 
ben Weise auch die christliche Wahrheit ,gestohlen* hátten. In diesem 
Kontext führt Clemens auf, daB einem Solonpassus (Frag.6,3 West) 
ein Vers des Theognis entspreche: Strom.6,8,7: XóXovoc 6& roioav- 
tog 1íKte£l yàp xópoc ÜOppiw, Ótav moÀo0g OÀABog Émmtai, üvtikpug 
ó O£oyvic ypágsev t(iktet tot xkópog bDpiv, óxav kakà óABoc £rntat. Er 
führt dann weiter aus, dieser Gedanke habe auch noch auf Thukydides 
3,39,4 gewirkt, wonach aus dauerndem Erfolg der Staaten Übermut, 
Üppic, resultiere. 

Von diesen apologetischen oder lehrhaften, jedenfalls fest in die Argu- 
mentation verschmolzenen Zitaten der griechischen Kirchenváter unter- 
scheiden sich drei (von den Klassischen Philologen, wie gesagt, noch nicht 
verwertete) Zitate in der Rómischen Geschichte des Nikephoros Gregoras. 
Er charakterisiert die politische Lage nach 1328 nach dem Sturz des 
Andronikos II durch seinen Enkel Andronikos III. Er, Nikephoros, habe 
sich politisch entschieden, sagt er; es wáre nicht gerecht gewesen, wenn 
er sich, wie Solon empfehle, zu keiner Partei bekannt hátte. Er bleibe dem 
Gestürzten treu. (Gesch. p. 427,4-9 — Bonner Corpus XIX ed. Schopen, 
Bonn 1829). Gemeint ist Fragment 5 West.?? obte yàp óíkatov T|v nuüc 
unosepíq tpookeio9at puepió,, toO ZóAovog tobto rtpoctpénovtoc. 

In der Rómischen Geschichte begegnen noch zwei weitere Hinweise auf 
Solon; auch sie sind nicht wórtliche Zitate. In dem ausführlichen Pro- 
treptikos des Nikephoros vor Andronikos fordert er ihn auf, von der 
Philosophie zu lernen, wenn man das Gebot, er solle die anderen an 
seinem Glanz, seiner Würde teilhaben lassen, auf diesen kurzen Nenner 
bringen darf; dabei erinnert der Historiker an die Unterredungen des 
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Solon mit Kroisos, des Platon mit Dionysios (19,3 — p. 938,10 Schopen, 
Bonn 1829). In anderem Zusammenhang wiederum begegnen die Klas- 
sischen Gesetzgeber Lykurgos und Solon (8,7 — p. 325,11). 

Diese drei Erwáhnungen Solons bei Nikephoros sind echte gelehrte 
Zitate ; Zeugnisse der klassischen Tradition der byzantinischen Geschichts- 
schreibung. Schon ein gutes Jahrhundert vor Nikephoros hat der Augen- 
zeuge des Falls von Konstantinopel Niketas von Chonai Solon in dieser 
Weise sprechen lassen. Dieses von den Klassischen Philologen bereits 
für die Solonüberlieferung verwertete lange wórtliche Zitat 11 West 
stammt, wenn wir recht gesehen haben,?* nicht aus der Solonbiographie 
des Plutarch, sondern aus Diodor und wendet dieselbe Technik an wie 
spáter Nikephoros (p. 772 Bekker). 

Die Darstellung des Solonbildes in der byzantinischen Literatur sei 
Berufeneren überlassen; sie wird gewiD ergiebig sein, wie diese Zufalls- 
funde vermuten lassen. 

Die Solonrezeption der christlichen Spátantike ergibt, wenn wir diese 
Ausführungen zu resümieren versuchen, ein breites Spectrum. Wáhrend 
die indirekte lateinische Solontradition ihn mit einigen richtigen, aber 
schematischen Kategorien erfaft: als Gesetzgeber, Weisen und Staats- 
mann, ist die griechische, aus Florilegien schópfende funktionell: Solon- 
worte werden vor allem bei dem groBen Eklektiker Clemens von Alexan- 
drien der christlichen Argumentation dienstbar gemacht. Daneben ist er 
lángst auch Anteil des allgemeinen Bildungsgutes geworden; diese Kom- 
ponente zeigt sich in den Zitaten der byzantinischen Geschichtsschreibung, 
die wir nur durch Zufallsfunde belegen kónnen, sowie bereits bei einigen 
Belegen des 4. nachchristlichen Jahrhunderts, die eine neue, wertfreie, ja 
positive Orientierung an der Antike kannte. Wir denken dabei an Basilius 
den Grofen. 

Die Schilderung der Solonrezeption ergab kein neues noch unbekanntes 
Solon-Fragment, das dem Spürsinn der Philologen etwa entgangen wáre; 
sie beweist vielmehr, wie gewisse wichtige Tatsachen, also Begebenheiten, 
Leistungen und Aussprüche des Schópfers der athenischen Verfassung 
wegen ihrer Vorbildlichkeit tradiert und zum unverlierbaren Besitz des 
antiken Bildungsgutes und seiner christlichen Rezipienten geworden 
War. 
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1 Vgl. H.Wulf, De fabellis VII sapientium, Dissertationes Halenses 13, 1896; 
U. v. Wilamowitz-Moellendorff, Zu Plutarchs Gastmahl der Sieben Weisen, Hermes 25 
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(1890) 196—227. Weitere Literatur bei Diels/Kranz, Die Fragmente der Vorsokratiker 
(Berlin !?1961) Nr. 10, S. 61, Anm. 2. 

? "Vgl. H. v. Heintze, Die Bildnisse der sieben Weisen, Gymnasium 84 (1977) 
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3 F.Brommer, Zu den Bildnissen der sieben Weisen, Archdologischer Anzeiger 
1973, 663—670; J. Frel, Chilon, Listy filologické 87 (1966) 278-281. 

^ Zum wechselnden Kanon der sieben, sechs oder sogar zehn oder siebzehn Weisen 
betrachte man die Doxographien bei Diogenes Laertios 1,41—42; Diels-Kranz 10,1 
(S. 61). 

5 Dazu bequem die neue Zusammenstellung von A. Martina, Testimonia veterum 
(Roma 1968). 

$ Die folgenden Belege zur Solonrezeption der christlichen Spátantike haben wir 
durch Ausschópfen der Ausgabe der Solonfragmente von M.L. West, Jambi et Elegi 
Graeci ante Alexandrum cantati 2 (Oxford 1972) 119—145, sowie durch eigene Durch- 
sicht von Indices und dergleichen gewonnen. - Zu groDem Dank verpflichtet mich der 
Generalredaktor des Thesaurus Linguae Latinae Dr. P. Flury, indem er mir die Belege 
des Thesaurusmaterials zum Vorkommen des Namens Solon in christlichen lateinischen 
Texten zur Verfügung stellte. Ein, wenn ich recht sehe, von den Klassischen Philologen 
bisher noch nicht eingearbeiteter Beleg aus Nikephoros Gregoras' Rómischer Ge- 
schichte ist mein Zufallsfund. 

' Zum Bild des Moses vgl. man den Sammelband: Moses in Schrift und Über- 
lieferung, A. Luneau, 307-330: Moses und die lateinischen Váter (Düsseldorf 1963). 

$ Zu Victorius, nur bei Ausonius erwáhnt, vgl. RE VIII A,2, 2068: Victorius 
Nr. 6; Jones, Martindale, Morris, Prosopography of the Later Roman Empire I (Cam- 
bridge 1971) 965 Nr. 1. 

?* Obwohl ich dazu neige, Claudian nicht als Christen zu betrachten, sei für in 
dieser Hinsicht nicht Skeptische der Beleg hergesetzt. Aus der Fülle der neuen Clau- 
dianliteratur sei herausgegriffen: P.L.Schmidt, Politik und Dichtung in der Panegyrik 
Claudians, Konstanzer Universitàtsreden 53 (Konstanz 1976) 12: "Claudian mag 
nominell Christ gewesen sein". Kurzer Aufrif des Inhalts bei Schmidt Anm. 42 auf 
S. 52f. 

9a. Vgl. K. F. Stroheker, Der senatorische Adel in spátantiker Gallien (Tübingen 1948) 
221, Syagrius Nr. 369. Hatte Burgundisch erlernt und führte sie in die Rechtsbráuche 
seiner neuen Umgebung ein. 

1? Mn vgl. den gelehrten Kommentar von R. M.Ogilvie, 4 Commentary on Livy 
books 1—5 (Oxford 1965) 449f. über die umstrittene Historizitát der rómischen Gesandt- 
schaft nach Athen. Diese ist wohl eine Fiktion des frühen 1. Jahrhunderts vor Christus; 
dennoch enthalten die Zwólftafelgesetze griechisches Gut. 

H Vgl. zu dem Komplex des Decemvirats nochmals Ogilvie 451—455: Livius' Be- 
richt folgt nach Ogilvie einer Darstellung der sullanischen Zeit. Ogilvie S. 455 hat eine 
umfassende Bibliographie zu dem ganzen Komplex. Das in unserem Zusammenhang 
nicht erhebliche Kernproblem der Forschung ist die Einführung der Valerisch-Hora- 
tischen Gesetzgebung über das ius connubii zwischen Patriziern und Plebejern, dar- 
geleitet durch den Verginiaprozeh. 

1? Zum Delikt des parricidium vgl. man Th. Mommsen, Rómisches Strafrecht 
(Leipzig 1899) 612f. Zum Prozef) des Publicius kurz: RE XXIL2, 1899: Publicius Nr. 17 
mit Hinweis auf den Parallelbericht beim Auctor ad Herennium 1,23. 

13 Vgl. Schmid-Stáhlin, Geschichte der gr. Literatur 2 (München 1934) 573, Anm. 2 
zu etwaigen sophistischen Einflüssen im Beispiel des Kleobis und Biton; 554 zu 
Quellen der Solonkenntnis des Herodot; 568 Kroisos als tragische Gestalt; schlieDlich 
neueste Aufsátze B. Snell, Gyges-Kroisos als Tragódienfiguren, Zeitschrift für Papyrus- 
kunde 12 (1973) 197—205. 
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M "Tert. Nat.2,2,11: Thales Milesius Croeso sciscitanti, quid de deis arbitraretur, 
pos «t ali»quot deliberandi commeatus, ,,nihil* renuntiabat. Carl Becker, Tertullians 
Apologeticum, Werden und Leistung (München 1954) analysiert 157f, die Textstufen der 
einzelnen Versionen und weist nach, daB im Apologeticum gewisse Passus aus den 
früheren Fassungen wiederkehren, die offenbar noch in Tertullians Gedáchtnis sind. 
Die Verwechslung mit Solon und Hieron móchte Becker eher Tertullian selbst als einer 
Sammlung zutrauen. Die Umformungen im Apologeticum, dies legt Becker 297 dar, 
zielen darauf ab, den Leser zu einer Teilnahme zu zwingen (lebhafte Frage). 

15 3 Testimonium Nr. 32 Martina. 

1$ [n der Appendix 3 zu dem Ludus kehrt dies wieder: 2,7: Expectare Solon finem 
docet, ortus Athenis, das, den Herausgebern zufolge, dem anonymen Epigramm 9,366 
der Anthologia Palatina nachgebildet ist. Ahnlich in derselben Append.29-35: Tum 
beatam dico vitam, cum peracta fata sunt. Par pari iugator (sic!) coniunx; quiquid im- 
par dissidet ... 

" Vgl. J. Kerschensteiner, Platon und der Orient (München 1945). Zu pejorativer 
Bedeutung geistiger Kindheit vgl. Chr. Gnilka, Aetas spiritalis (Bonn 1972) 65, Anm. 27 
(im Hellenismus); bei Paulus und den Vátern; bisweilen das negative Gegenbild zum 
Ideal des puer senex. Der Begriff behauptet sich neben dem Ideal geistiger Kindheit. 

15 Vgl. I. Opelt, Aischylos, JbAC 5 (1962) 193f.; nachgedruckt: Wege der For- 
schung, 87, herausgegeben von H. Hommel, 438-442; Bakchylides in der christlichen 
Spátantike, JbAC 18 (1975) 80-86; Die christliche Spátantike und Pindar, Polychordia, 
Festschrift F. Dólger 2 — Byz. Forschungen 2 (Amsterdam 1967) 284—298. 

1 Zu den Altersstufen vgl. auch R. HáuDler, Zum Ursprung und Wandel des 
Lebensaltersvergleichs, Hermes 92 (1964) 313—341. 

*?' Mit dieser Interpretation geht Clemens natürlich (und wohl absichtlich) über die 
Intention der Aussage Solons weit hinaus. 

^ Die Auslegung, die Clemens der genannten Pindarstelle gibt, haben wir erfaDt 
in dem Aufsatz, Die christliche Spátantike und Pindar, Polychordia 2 (usw. vgl. An- 
merkung 18), 289. 

?? Vgl. dazu auch K. Büchner, Solons Musenelegie, Hermes 87 (1959) 163. 

?3 Auf Deutsch zitiert bei J. Louis van Dieten, Nikephoros Gregoras, ARómische 
Geschichte, übersetzt und erláutert — Bibliothek der griechischen Literatur heraus- 
gegeben von P. Wirth und W. Gessel, Band 4 (Stuttgart 1973) 8, Anm. 35. Solonzitat von 
mir verifiziert und ergánzt. 

^^ Von mir analysiert in dem Aufsatz: Archilochos (Frg.302 West) und Solon 
(Frag.11 West) bei Niketas Choniales: RAMus 121 (1978) im Druck. 


Düsseldorf, Seminar für klassische Philologie der Universitát 


Vigiliae Christianae 34, 36-46; (O North-Holland Publishing Company 1980 


ON THE ORIGIN OF THE WORLD (CG IL5): 
A GNOSTIC PHYSICS 


BY 


PHEME PERKINS 


The preface to the fifth tractate in codex II from Nag Hammadi, On 
the Origin of the World, claims to engage the reader in a cosmological 
discussion about the arrangement of chaos. Interpretations of this work 
usually assume that once the author has shown chaos to be "shadow" and 
not a primal reality, his cosmological interests end and gnostic mytholo- 
gizing takes over. Alexander Bóhlig, for example, treats the philosophical 
language as part of a mythological syncretism designed to present the plan 
of salvation that will destroy the world.! While some attempts have been 
made to incorporate Gnostic materials into the study of middle Platon- 
ism,? Heinrich. Dórrie's judgment that Gnostic cosmologies represent 
"the facile musings of mediocre minds," para-philosophical ramblings of 
the semi-erudite, reflects the usual view. Such judgments seem unsound, 
in part because they discount the intellectual interests of Gnostic specu- 
lation - thus manifesting the same distaste for their negative cosmology as 
in the rhetoric of Plotinus' refutatio, where the genre dictates such com- 
ments, — and because the Nag Hammadi texts are showing an increasing 
variety of philosophical allusions ; and finally because myth played a larger 
role in hellenistic cosmological speculation than it is usually given credit 
for. For example, the Hesiod passage on chaos usually cited as the source 
for the opening reference to chaos in this treatise? was allegorized by 
Zeno.* Linking 'chaos' to the verb cheesthai, Zeno associates it with the 
element water; earth appears as itself; Tartarus is air; and eros, fire.? 
Such identifications are presupposed in Orig. World. Bóhlig, himself, 
Observes that this text is more optimistic than cosmologies which hold 
strict domination of fate.9 Therefore, I suggest a commentary on these 
passages from the perspective of 2nd. AD physics. In this article I would 
like to take a brief look at four pieces of such a commentary on Orig. 
World: biological metaphor; the eros myth; providence, and the end of 
the cosmos. I am not concerned with tracing the mythological background 
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to these various concepts — a task already well advanced by Tardieu* — 
but rather with those unique features of the presentation in Orig. World 
which would strike a 2nd. cent. reader as indebted to cosmological 
speculation. 


BIOLOGICAL METAPHOR 


Biological metaphors play a striking role in many Gnostic cosmologies. 
Where we have other versions of the myth to compare with Orig. World, 
the latter has expanded the biological aspect. For example, the description 
of the origin of the arche of jealousy - itself an old cosmogonic motif — 
has expanded the abortion metaphor derived from its Gnostic source: 

Hypostasis of the Archons (CG II 94,13-15): 

...and that shadow was cast aside to 

a place (meros) and its form became 

a work (ergon) in matter (Ahyle) like an abortion. 

Origin of the World (CG II 99,8-20): 

...that jealousy 

was like an abortion 

which had no spirit (pneuma) in it; it was like the 

shadows in a great watery substance (ousia). Then (tote) 

Wrath (chole) which came into being from the sha- 

dow, was cast to a part (meros) of chaos (chaos). 

Since that day, a watery substance (ousia) 

appeared and what was enclosed in it 

flowed out, appearing 

in chaos (chaos) as one who bears a child 

is delivered of all her afterbirth (lit. excess, perisson). 

This is how matter (Ayle), when it came from 

the shadow, was cast aside. 

The watery substance is a standard feature of Stoic cosmogonies.? The 
primal fire changes into such a substance before the separation into 
elements. Here it is equated with the afterbirth following an abortion, the 
cosmogonic principle, jealousy. Within that metaphorical context one is 
reminded that in medical writers ekballein (noudje ebol) is a term used 
for abortion.!? 

This biological analogy serves to refute a Stoic cosmogonic view by 
insisting that there is no spirit in the watery substance. Such a metaphor 
would not be extraneous to a debate with Stoicism. Stoic cosmogonies 
frequently used generative metaphors - though certainly not abortion! — 
to describe the birth of the cosmos. For example, Zeno is reported to 
have said: 


God, nous, fate and Zeus are one ... being by himself in the beginning, he trans- 
formed all substance through air into water and, just as the sperm is embraced in the 
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seminal fluid, so also the sperrmatikos logos of the cosmos; this one remains behind in 

the moist substance, making matter adapted to himself, looking toward the genesis 

of the next things. First he generated the four elements.'? 
Another fragment shows the same metaphor used to allegorize a story 
of Zeus and Hera: 

Zeus, remembering Aphrodite and genesis, softened himself and, having quenched 

much of his light, transformed (it) into fiery air of less intense fire. Then, having had 

intercourse with Hera ... he ejected the entire seminal fluid of the All... Thus he 
made the whole substance wet, one seed of the All; he himself running through it, 
just like the forming and fashioning spirit in seminal fluid.!? 
The monist commitments of Stoicism introduce a certain peculiarity into 
the process in that everything is formed out of the seminal fluid; all 
Hera does is induce the spilling of the fluid. 

When we turn to Orig. World, we find similar generative processes. 
The archons of the lower world spill their seed to fashion terrestrial Adam 
(114,27—32). But since they have no pneuma, Adam is an abortion without 
spirit (115,5). The medical writers tell us that seminal fluid is a kind of 
froth of blood and seed.'^ Therefore, the other descriptions of generation 
from spilled blood may have a similar origin. Adam finally gains soul 
through the breath of Sophia (115,13) — an allusion to Genesis from the 
earlier versions of the myth.!? It has its parallels in medical speculation 
as to how/when an embryo attained spirit.|'5 Though Aristotle had 
thought it innate, derived from the seed of the father, hellenistic medical 
writers suggested that it was acquired by respiration. Such parallels 
suggest that the cosmogonic traditions in Orig. World are not derived 
directly from Hesiod but stem from the type of philosophical account of 
the genesis of the cosmos that originated in Stoic circles. His anti-Stoic 
polemic is evident in the abortion, afterbirth, no pneuma metaphors used 
to describe generation. 


EROS MYTH 


Tardieu has given a detailed treatment of the mythological elements in 
this section of the treatise." I would simply like to supplement his ana- 
lysis with some cosmological considerations. Zeno's allegory of Hesiod 
equated Eros with fire, an identification repeated in CG II 109,3f. The 
scholiasts claim that Zeno held that eros came into existence third — a 
claim that has caused Hesiod commentators no end of discussion.!? That 
tradition may be followed here as Eros is the third type of being to come 
into existence in the lower world — Ialdabaoth the first; his offspring, the 
second. 
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Tardieu has pointed out that the mode of Eros' generation parallels 
that of Ádam.!? But, unlike Adam and other entities in the lower world, 
Eros is made from light (108,19). His departure from paradise leaves the 
darkness without nous (111,34), and Pistis must immediately create the 
heavens as a substitute (112,1f). Thus Eros retains the ordering function 
attributed to him in earlier cosmogonies. 

Two passages from Plutarch may serve to illustrate the cosmological 
understanding of Eros. In the Dialogue on Love 764 B-D, he describes an 
Egyptian myth in which Eros is sun and Aphrodite, moon. His cosmologi- 
cal interpretation of that myth distinguishes sun and Eros. The sun as a 
sensible reality draws the mind downward to the sense world. Eros, on 
the other hand, leads it up to the intelligible world; like the logos, it may 
be said to preside over the noetic cosmos of ideas. À passage in On the 
Face in the Moon (926F—-927À) links the beneficent activity of Eros with 
Providence (pronoia). He is arguing that a Stoic doctrine of natural place 
would lead the elements back to disorder and separation. In their initial 
state he says: 

... they fled and avoided each other, pursuing peculiar (idios) and arbitrary (authades) 

motions, since they were in the state in which everything without God is, according 

to Plato?*, that is, like bodies lacking mind and soul ; until the desired one (Aiimerton) 

came to nature (phiysis) through (ek) Providence (pronoia), when affection or Aphro- 

dite or Eros came into being as Empedocles, Parmenides and Hesiod say. 
A Gnostic interpreter could easily read this account as equivalent to the 
birth of Eros from Pronoia, and the eventual ordering of the cosmos 
through the activity of providence which is described in Orig. World. 
Án even more direct terminological link is provided by the designation 
of Eros as himertos. Tardieu has tied the beauty of Eros (109,8f) with 
Hesiod's assertion that Eros is most beautiful (kallistos).?* But Orig. 
World is closer to this tradition. Orig. World 109,3 tells us that the male 
name of Eros is himeros. Since Orig. World seems to employ a tradition of 
Eros cosmogony like that in the Plutarch passage, we might even take 
himertos as the original reading - a name which fits the reaction to Eros 
in the continuation of the narrative. 

Eros' birth from Pronoia as the result of her desire for what is above 
her leads to another cosmological interpretation, this one concerning 
Isis. Plutarch interprets her as the receptacle of Tim 49À, 51À, whose dual 
nature links her both to the material world and to the world of ideas: 

For Isis is the female principle of nature and the one who receives all generation, so 


she is called by Plato nurse and all-receptive — and countless names by the majority — 
since, being turned to this or that by the logos, she receives shapes (morphe) and 
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forms (idea). She has an innate love (eros) for the first and most lordly of all things, 
which is the same as the good, and she yearns for and pursues that; but the part that 
comes from evil, she flees and rejects, for she is place and matter for both, but she 
always inclines towards the better one and offers it herself for reproduction and 
sowing of effusions and likenesses in which she rejoices and is glad that she is preg- 
nant and teeming with procreations. For procreation is the image (eikon) of substance 
(ousia) in matter (Ayle) and the thing created is the imitation (mimesis) of reality.?? 


Isis' dual nature, her productivity, and her longing for the good all 
parallel the situation of Pronoia (108,14—19). But Pronoia's desire cannot 
be satisfied. The Light-Adam shuns her much as Isis flees from what is 
is derived from evil. Plutarch's conclusion could not apply to the world 
of Pronoia: what is created is not — at least in any positive and direct 
sense — an image of reality. 

The influence of Isis aretalogy on the hymn of Eve at 114,7-15 is further 
evidence that such appropriations of the Isis figure were common in 
Gnostic circles.?? Tardieu suggests that the Eve of the hymn is an anti-type 
of Pronoia in this passage.^ We would trace the resemblance to two in- 
dependent and different appropriations of the Isis figure. 


PROVIDENCE 


Careful examination of the text shows that Orig. World has sys- 
tematized the picture of Pronoia as providence along very specific lines. 
We have already seen that Plutarch used Eros-Pronoia as part of an anti- 
Stoic argument to prove that the cosmos is ordered by a transcendent 
intelligence. The corresponding Pronoia in Orig. World is the second in a 
three-level scheme reflected in the work. The highest two cosmic principles 
are designated Pronoia and are beneficent; the lowest, Fate, is not. The 
section of Plutarch's On the Moon from which we quoted makes a sharp 
distinction between Fate, the unchanging order of nature, and Providence. 
Through Providence, God can place an earthly body, the moon, in a 
place suited to a fiery one. Thus Providence is stronger than Fate. This 
twofold distinction is typical of middle Platonic polemic against Stoic 
doctrines of Fate, which were perceived as rigidly deterministic.? 

Orig. World agrees with the providence/fate division of this tradition. 
But Pronoia itself is divided. The highest providence is that of Pistis 
Sophia. Unknown to the archons, it directs all events so that humanity 
will eventually come to possess gnosis: 


This all happened according to the Providence of Pistis so that man will show forth 
his form and condemn them through their fashioning (plasma), and their shape was 
a container of light.?9 
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This motif seems to be the author's translation of the expression *the 
will of the Father" found in Hyp. Arch.?' The earlier expression is pre- 
served in Orig. World 110,9 where we are told that the tree of life *ap- 
peared through the will of God." 

Next in order is the Providence associated with the Archigenetor (101, 
26—28), which we have already seen in the Eros story. Át the end of the 
episode, this Pronoia is placed in heaven and through the lower Sophia 
orders the heavens (111,32-112,10). The beneficent activity of this provi- 
dence shows herself in the creation of Adam: 


All this happened according to the providence (pronoia) of the archigenetor so that 

the first mother produced in herself every mixed seed (sperma), which was joined 

(harmozein) to the Fate (heimarmene) of the cosmos (cosmos) with its patterns 

(schema) and righteousness (dikaiosune). A plan (oikonomia) came into being con- 

cerning Eve so that the fashioning (plasma) of the powers (exousia) would become 

a container of light.? 

This passage reflects another distinction common in middle Platonism: 
some parts of man's being - the body, lower soul — are subject to the law 
of Fate; here "joined to the Fate of the cosmos." The rational part of the 
soul is above Fate so that free will can operate as an independent cause.?? 
Orig. World also understands Fate as natural law which binds all that is 
under it. Thus Fate is said to prevent the archons from shortening Adam's 
time (121,16). But as the natural law of this world Fate can be said to 
collaborate with the archons, who have by now been demoted to the 
status of earthly demons. As a result, the cosmos is in disorder and 
ignorance (123,12-16). We are told that this Fate with its Providence will 
be destroyed along with the archons (125,27-32). Thus the Gnostic cosmos 
is subject to three levels of providential ordering. This schema has been 
introduced into earlier mythological material by the author of the treatise. 

But he has not invented the threefold division of providence. This doc- 
trine is found in a specific middle Platonic circle. It makes its appearance 
in a treatise On Fate attributed to Plutarch. It is summarized by Apuleius 
and repeated in Calcidius and Nemesius. Pseudo-Plutarch may be re- 
sponsible for the origin of the view, which he is careful to derive from 
exegesis of the Timaeus. Dillonsuggests that he was influenced by Plutarch's 
discussion of the three fates in On the Moon 945C.3? The relevant argu- 
ment of this terse and difficult treatise runs as follows: 

Á. Fate and Providence cannot be equated — contrary to the Stoic 
view. Although everything that happens according to Fate is also subject 
to Providence, some things happen according to Providence without 
being subject to Fate. 
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B. The Timaeus supports a doctrine of three levels of Providence. 

(1) The highest, primary providence is the intellection or will of the 
primary God. It is beneficent toward all things. In confirmity with his 
will, all things are primordially arranged as is best and most excellent 
(Tim. 29D—304À). This ordering seems to correspond to the middle Platonic 
logos ordering the intelligible realm and the celestial gods. 

(2) A secondary providence is assigned the gods who move the heavens 
and see that all mortal things come into being in an orderly manner. 
According to 7im. 42D-E, these "younger gods" were entrusted with the 
creation of mortal beings so that God would not be responsible for the 
evils that would occur. It is closely associated with Fate and even said 
to be begotten along with it (574B). 

(3) Finally, tertiary providence, said to be contained in Fate, is the 
providence which belongs to the demons stationed in the terrestrial 
regions and who oversee individual human affairs. 

These three stages correspond to the levels we have observed in Orig. 
World. 

Apuleius' account (De Plat. i.12) is phrased in less abstract terms than 
Ps.-Plutarch but depends upon the same sequence of Timaeus texts. 

(1) Primary providence belongs to the supreme God who both organized 
the heavenly gods and who created human beings and law. 

(2) The other gods are assigned the zodiac and the regular movements 
of the visible heavens. 

(3) Finally, the demons act as intermediaries between men and the gods. 

Dillon comments that Apuleius! account seems an amateur's summary 
of a doctrine he does not quite understand.?! However, he does show more 
concern to defend the harmonious interrelations of the three levels than 
Ps.-Plutarch. He also seems primarily interested in the doctrine as an 
account of the activities of three levels of divine beings. The same con- 
currence of three levels of providence with the beings responsible for 
exercising it occurs in Orig. World. 

To summarize, we may compare Orig. World with Ps.-Plutarch. The 
first providence, there associated with the creator, here belongs to Pistis, 
who is the one responsible for the existence of this cosmos. (The highest 
God is not involved — perhaps one of the reasons that led the author to 
revise the earlier formulations about the will of the Father?) The second, 
there tied to the planetary gods, is here associated with the Archigenetor, 
the source of those gods.?? The secondary providence in both instances 
seems to be primarily an image of the beneficent primary providence. The 
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lowest providence in Ps.-Plutarch is described as subject to Fate and 
administered by the demons. Orig. World portrays it as Fate with its 
providence. 


THE END OF THE AGE 


The doctrine of a threefold providence is not the only link between 
Ps.-Plutarch and Orig. World. In Orig. World, the lower world and its 
faie will finally be annihilated (125,23-127,17). Ps.-Plutarch has adopted 
the concept of a cyclic renewal of the cosmos. He interprets the "great 
year" of Tim. 39D using Stoic language as a reference to cyclic repeti- 
tion of everything (569À-C). He is thus committed to the Stoic theory 
of an infinite series of worlds. Orig. World must defend the eschatological 
view that the lower world will be destroyed (cf. Hyp. Arch. 97,5—21) 
against confusion with such a cyclic apokatastasis. Like Ps.-Plutarch, he 
picks up a certain amount of Stoic terminology not paralelled in earlier 
accounts. 

At 126,18f, a female figure identified as the one who created the first 
reality, i.e. Pistis Sophia, is said to lay aside the "wise fire of insight" and 
to take on wrath to destroy the powers. Van Unnik has shown that the 
expression "wise fire" was introduced by second-century Stoics to dis- 
tinguish fire as all-pervasive logos from fire as an element.?? If we pursue 
the Stoic connection, we are reminded that in Stoic cosmology the 'wise 
fire" is responsible for providence and is that into which the whole re- 
turns at the end of a cycle. Here, once the Gnostics have been revealed, 
Pistis can lay aside the *wise fire" or beneficent providence by which her 
creation has been governed and can destroy it. Without ordering provi- 
dence, the Archigenetor will turn against his creation and ultimately 
himself.?* Finally we are told that the entire lower world will be overcome 
by light and become "like what has never been" (126,35-127,5). Thus the 
dissolution of the cosmos does more than return everything to the primor- 
dial element from which it came; fire, darkness and its derivations are 
completely destroyed. We are told that the deficiency is extinguished at its 
root (127,3). Remembering that Orig. World promised to reveal the 
structure of chaos and its root, we now see the logic of the treatise. The 
The process will not inevitably start again because neither chaos, nor 
"wise fire," nor providence are eternal. Light is not a material element. 
Platonists from Antiochus of Ascalon on had argued that the world was 
eternal because there was nothing stronger than the beneficial ordering 
of providence to destroy it.?? But this cosmos, the lower world of dark- 
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ness and shadow, has no such positive relationship to the transcendent 
divine world. When Pistis lays aside her fire, the lower world returns to 
its root: "that which has never been." 


CONCLUSION 


Our author, then, has taken gnostic mythological traditions and cast 
them into a coherent cosmological account which uses the philosophical 
terminology of the time to defend his view against popular middle 
Platonic and Stoic alternatives. His presentation of Gnostic myths shows 
him to have been familiar with the cosmological use of biological imagery 
and Stoic and middle Platonic interpretation of Hesiod, the pre-Socratics, 
Isis mythology and the Timaeus. The limited attestation of the three-provi- 
dence doctrine allows us to draw an even more precise picture of the 
author. Its other popularizer, Apuleius, is known to have studied in 
Athens around A.D. 150.36 He reports rules similar to those known to 
have existed in the school of Taurus (fl. 105-165), a follower of Plutarch's. 
Apuleius! praise of Plutarch's nephew Sextus, tutor to Marcus Aurelius, 
leads Dillon to propose that Sextus may have returned to Athens to teach 
in the 150's and have been another of Apuleius teachers.?? Finally, one 
may include the author of Ps.-Plutarch On Fate. Like Orig. World, 
Apuleius presents the doctrine of three levels of providence, Timaeus 
exegesis, Isis mythology and, in novelistic form, an Eros story, whose 
parallels to Orig. World have been extensively exploited by Tardieu.?? 
But there is more. Apuleius' teacher, Taurus, prided himself on medical 
knowledge and took an interest in Aristotelean scientific speculation.9?? In 
his Apologia (chs. 36-38), Apuleius digresses to show off his own knowl- 
edge of Aristotle. Further, his interpretation of Tim. 77C-D makes a 
slight, but significant alteration of the text: instead of discussing the 
sexual desires of male and female, he describes the role of pulse in 
the genital veins in causing the ejaculation of sperm. This shift shows 
familiarity with the hellenistic medical discussion of pulse in the body.*? 
Since all Apuleius" known teachers were followers of Plutarch, we may 
even suggest that the cosmological allegorization of Isis and Hesiod 
(Eros) myths had probably carried on into the discussions of this circle 
in Athens. 

We thus conclude that the peculiarities of the cosmological interpreta- 
tion in Orig. World reflect the teaching of this particular group at Athens 
around A.D. 150. We may reasonably assume that our author studied 
philosophy at Athens at that time. In the treatise before us, he has applied 
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the teaching of that school to the exposition of Gnostic cosmological 
traditions such as we find in Hyp. Arch. and Ap. John and the Sethian- 
Ophites. His methods of "footnoting" and mythological documentation 
also remind us of the concern with arcane lore in Plutarch and Apuleius. 
Orig. World may have been composed sometime around A.D. 175. It 
demonstrates that in some quarters, at least, Gnostics were not merely 
spinning out cobwebs of fantastic mythology but were able to engage in 
the same type of reflection on their own tradition that characterized other 
thinkers in the second century A.D. In addition to controverting the 
Platonic doctrine of the eternity of the physical cosmos and the Stoic 
doctrine of cosmological cycles, the adaptation of the doctrine of three 
levels of providence ameliorates the severity of fate and demonic domina- 
tion in the lower world. In short, the educated Gnostic reader finds his 
tradition presented in such a way as to be compatible with current cos- 
mological discussion. Orig. World is not the semi-erudite mythologizing 
of popular philosophical language but the consistent use of cosmological 
principles to illuminate and *"rationalize" the Gnostic mythological 
cosmos. 
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?7 ]bhid., 338. 

35 Trois Mythes, 146-48. 
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Upon their publication in 1938, the Psalms of Thomas were ascribed 
by their editor C. R. C. Allberry to Thomas the disciple of Mani.! In this 
he was followed by T.Sàáve-Sóderbergh, who concludes in his seminal 
study of the Psalms that *the Thomas to whom the Psalms of Thomas are 
ascribed is certainly Mani's disciple of that name."? To determine just 
how far this positive identification between Mani's disciple and the 
Psalms of Thomas is to be trusted, we have drawn up the following brief 
examination of the evidence concerning him and the conclusions that have 
been based upon it. 

The locus classicus for a description of Mani's early disciples has long 
remained Hegemonius' Acta Archelai? In their entirety the Acta are 
preserved only in a Latin translation, though Epiphanius, in chapter 
sixty-six of the Panarion, quotes them at length in the original Greek to 
document his attack upon the Manichaeans.* Both accounts mention three 
disciples: Thomas, Áddas, and Hermas. The Acta first report that Mani 
sent Thomas to Syria, Addas to the East, and Hermas to Egypt, where 
they purportedly remained preaching Mani's gospel *until today."» How- 
ever, later in the same text, Thomas is placed in Egypt and Addas in 
Scythia, while Hermas stays with Mani.9 This apparent contradiction is 
not resolved by simple recourse to Epiphanius. Although he records only 
the former of the above tales," he includes two further variants upon them. 
One connects Thomas with Judaea, Addas with the North, and Hermas 
with Egypt.? The other states that all three were sent by Mani to the locale 
of Jerusalem to pirate Christian scriptures.? This, in effect, is the sum-total 
of all that the Acta and Epiphanius have to say concerning Mani's 
disciples. 

Tracing this tradition through the writings of later heresiologists 
dependent upon the Acta Archelai, one encounters a number of slight but 
significant modifications. Cyril of Jerusalem lists the three disciples as 
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Thomas, Baddas, and Hermas, without mention of their travels.!? 
Theodoret drops Hermas altogether, sends an Aldas to Syria, and Thomas 
to India," while oriental Christian sources list the three disciples as 
Thomas, Addas, and Mari (or Maradi), associating Thomas again with 
India and Addas with Yemen, with Mari remaining by Manri's side in 
Susa.!? Finally, in the twelfth century, Michael the Syrian attempts to 
reconcile Theodoret's account with that of Eusebius, who mentions only 
that Mani had twelve disciples, after the model of Jesus.!? According to 
Michael, Mani first sent Thomas to India and Áddas to Beith Aramayé, 
apparently to preach the Christian gospel. Only later, upon abandoning 
Christianity, did he appoint twelve disciples to proclaim the new message 
that Mani himself was the promised paraclete.!^ 

Whereas the configuration of three disciples does not appear outside 
of the Acta Archelai tradition, this notion of twelve, conceived in polemical 
parallelism to Christianity, is elaborated upon in the writings of Peter of 
Sicily and Photius. Thomas, Bouddas, and Hermas are included among 
the twelve, but it is another disciple, Adémantos (or Ádeimantos), who 
is singled out as Mani's emissary, "whom he sent to various places to 
preach the error."!? This composite tradition is further reflected in both 
the short and long Formulae of Abjuration, medieval lists of anathemas 
to be pronounced by apostates who wished to forswear their former 
association with Manichaeism and earn readmission to the Christian 
fold.1$ 

If evidence from the Acta pervades the Christian literature concerning 
Manri's disciples, their identity and missionary activities are severally 
recounted in a number of non-Christian sources independent of the Acta 
tradition. In the third century, the Neo-Platonic philosopher Alexander 
of Lycopolis offers witness to early Manichaean proselytizing in Egypt, 
noting that "the first expounder of his doctrines to visit us was a man 
called Papos, after whom came Thomas, and again some others after both 
of these."!* Far more detailed is the account that can be pieced together 
from the Persian Manichaean texts discovered at Turfan. There it is 
reported that Áddas and a certain Pategh were missionaries in Egypt 
between 244 and 261, and that one other disciple, by the name of Mar 
"Ammo, visited Abharshahr, the provincial capital of Khorasan, on Mani's 
behalf.!* This tradition is supplemented by the Syrian Acts of the Persian 
Martyrs, where it is said that Addas travelled in company with a disciple 
named 'ÁAbzakya when he travelled to Garamaea in 261—-2.!? To close, 
mention must be made of the important new evidence contained in the 
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Cologne Mani Codex. Reflecting early Manichaean testimony con- 
cerning Mani's disciples, it contains the names of five of his principal 
followers: Abiesus, Innaios, Baraies, Kustaios, and Timotheos.?? As is the 
case in the other Manichaean literature cited above, Thomas is not 


mentioned. 


Briefly to recapitulate, the evidence for Mani's disciples and their 
missions can graphically be presented as follows: 


Thomas 
Acta 22,5—8 Syria 
Acta 93,1—9 Egypt 
Epiph., 66,5 Jerusalem 
Epiph., 66,12 Judaea 
Epiph., 66,31 Syria 
Cyril (named) 
Theodoret India 
Severus (named) 
Chron. Nest. India 
Agapius India 
Peter of Sicily — (named) 
Photius (named) 
Short Formula (named) 
Long Formula (named) 
Michael Syrus India 
Alexander Egypt 


Turfan texts 


Acts of Martyrs 


Cologne Mani Codex 


Addas Hermas 

East Egypt 

Scythia w/Mani 

Jerusalem — Jerusalem 

North Egypt 

East Egypt 

[7 Baddas] (named) 

[—- Aldas] 

Syria 

Yemen [— Mari] 
w/Mani 

Yemen [— Maradi] 
w[Mani 


[— Bouddas] (named) 
[- Boudas] (named) 


— Boudas (named) 
Beith Áramayé 


Egypt (244-61) 


Garamaea (261-2) 


Others 


9 others 
9 others 
] others 
12 others 


Papos: Egypt 
Pategh: Egypt 
Mar 'ÁÀmmo: 
Khorasan 
Abzakiah: 
Garamaea 
(261—2) 

5 others 


Despite an abundance of conflicting testimony, Mani's modern bio- 
graphers have tended to credit the basic historicity of the Acta tradition, 


S50 F. F. CHURCH and G. G. STROUMSA 


citing Thomas, Addas, and Hermas as Mani's earliest disciples.?! Of 
Thomas, Sáve-Sóderbergh writes, *It must be admitted that these tradi- 
tions are somewhat contradictory, but it seems quite certain that Thomas 
preached Manichaeism in Syria and possibly also in Palestine."?? He 
concludes that the various accounts in the Acta refer to different voyages, 
and follows the order of Epiphanius' text to determine that Thomas's final 
destination was Syria.?? Since his identification of Mani's disciple with the 
author of the Psalms of Thomas has the authority of issuing from the most 
extensive examination of this question to date, note must be taken of his 
supporting argument. 

* Among Christians a false tradition with regard to the Manichaean 
Thomas is easy to understand, but that the Manichaeans themselves after 
so short a time should ascribe a group of psalms to the wrong author is 
hardly probable. If they had credited Mani himself with these texts, we 
should, of course, be more cautious, but Thomas does not seem to have 
played a sufficient role in the history of Manichaeism for the psalms to 
have gained much more esteem by being wrongly ascribed to him. Hence 
I am convinced that the original version of the Psalms of Thomas was 
composed by Mani's disciple and should consequently be dated to the 
last quarter of the 3rd century. ^4 

The principal problem with this line of reasoning is, that while Thomas 
is attested in the Christian texts, he never once appears in the Manichaean 
literature. In fact, while this would seem to constitute the most persuasive 
caveat, at least one scholar has gone so far as to conclude from the Chris- 
tian evidence alone that the three disciples mentioned in the Acta Archelai 
did not exist.? Given that Addas, for one, is well attested in Persian 
sources independent of the Acta tradition, and that Thomas is clearly 
identified with the Manichaean Egyptian mission by Alexander of Lyco- 
polis, this appears unlikely. However, it remains that the account given 
in the Acta and by Epiphanius must be read with extreme caution. Its 
evidence concerning the three disciples should be met with the same 
scepticism that has long greeted every other datum of these Christian 
polemics against Manichaeism.?6 

What then can be said of a positive nature concerning the so-called 
three disciples of Mani? Of Hermas, there is nothing. It is possible that the 
name was fashioned as suitable to Egypt. Of the three, Áddas is the best 
attested, and there can be little doubt as to his historical existence.?" It 
must be noted, however, that the association of Addas with the Syrian 
mission would be susceptible to confusion with the legend of Thaddaeus/ 
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Addai, the legendary founder of Syrian Christianity.?? This is certainly 
the case for the Mari who replaces Hermes in the Nestorian Chronicle, and 
for Thomas throughout the later literature. Mari is known in Nestorian 
Christian tradition as a disciple of Addai and founder of the Persian 
Church in Kókeé near Seleucia-Ctesiphon, where Mani too was active?? 
and, the numerous inconsistencies that have been noted concerning 
Thomas and his travels clearly stem from a confusion of identity between 
him and Jesus' apostle of the same name. Like Judas Thomas, he soon 
becomes identified as an apostle to India. He is even credited with the 
authorship of the heretical" Gospel of Thomas.?? Notably, Mar 'Ammo 
is also described as "the apostle to the East," which may help to account 
for the original derivation of Thomas's name, if W. Henning's conjecture 
that the two are one and the same disciple is correct.?! In any case, the 
configuration of three disciples sent respectively to Egypt, Syria, and the 
East is clearly a stylization of the facts. Primary evidence for Mani's 
early disciples must remain the Manichaean accounts, and the Acta 
tradition should only be trusted insofar as it appears to confirm other 
more reliable testimony. 

To concíude, ascription of the Psalms of Thomas to a Thomas the 
disciple of Mani rests on a very slender reed. In each of its references to 
Mani's disciples, the Manichaean literature makes no allusion to a Tho- 
mas, and even in the Christian writings there is no indication of any work 
that might be attributed to him, with the single spurious exception of the 
Gospel of Thomas. The alternative, as suggested in a footnote more than 
thirty years ago by W. E. Crum, is that the Thomas of the Psalms should 
in fact be identified with Judas Thomas the twin and apostle of Jesus.?? 
Crum founds his conjecture on the basic similarity between these psalms 
and the Hymn of the Pearl in the Acts of Thomas. More recently, while 
holding to Sáve-Sóderbergh's ascription of the psalms to Mani's disciple, 
ÁÀ. Adam has presented an elaborate case for the dependency of both 
upon *pre-Christian" Gnosis, arguing that with respect to their content 
the affinity of the Hymn of the Pearl with the older collection of the 
Psalms of Thomas is obvious."*? Though he resists the possible conclusion 
to be drawn from his own evidence, such an affinity might well suggest 
that the Psalms of Thomas were adopted by the Manichaeans from the 
Judas Thomas tradition, thus adding further confirmation of its impor- 
tance as a bridge between Syrian Christianity and early Manichaeism.? 
Of course, lacking a full investigation, the identity of this Thomas and 
the nature of these psalms must remain open questions. However, there 
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exists no compelling reason to continue to link the Psalms of Thomas, 
even by name, to a Thomas the disciple of Mani. 


NOTES 


!1 4A Manichaean Psalm-book, Vol. 2, Pt. 2 (Stuttgart 1938)203, n. 1. The ascription 
reads [npa]lmos nthóm. This seems to be the only place in extant Coptic translations 
where the name Thomas appears in this abbreviated form. 

? Studies in the Coptic Manichaean Psalm-book (Uppsala 1949)156. 

*  Hegemonius, Acta Archelai, ed. C. H. Beeson, GCS (Leipzig 1906). 

* Epiphanius, Panarion, ed. K. Holl, Vol. 3, GCS (Leipzig 1933). See also the new 
edition, Italian translation, and commentary of Pan. 66 by C. Riggi (Epifanio contro 
Mani, Rome 1967). 

5. 22,5-8: 1à 1fjc àvatoA fic uépr (— Orientis); vr]v Xópov yfjv (— Syrorum terras); 
ttjv £ig Atyunxov nopsgíav (— ad Aegyptum). 

$6 935, 7—9. 

' Pan.66,31 (— Riggi, 158). 

5 Pan. 66,12 (— Riggi, 54). In his reading of &ri tà àvocepikà uépn, Sáve-Sóder- 
bergh (Studies in the Psalm-book, 164) comments: *(— Syria?, or should we read 
àvatoAikd — 'Eastern'?)." 

?  Pan.66,5 (— Riggi 26-8). 

1? Cyril of Jerusalem, Catechese 6,21 (PG 33, 593A); see esp. n. 2, where the 
disciples! traces are followed through later heresiological literature. 

H "Theodoret, Haereticarum Fabularum Compendium 1,26 (PG 83, 380D—381A). 
This 'Ivóoíc induced Pétau (PG 42, 48C, n. 18) to read in Epiphanius 'Ivóíav instead 
of Tovóaíav (See Riggi, Epifanio, 54, n. 1). One additional reference to Thomas comes 
in a Ms. fragment of one of Severus of Antioch's homilies in Sahidic translation, ed. 
by W. C. E. Crum in his Coptic Anecdota, JTAS 44 (1943)180. There Thomas is simply 
named as Mani's disciple. 

1? Histoire Nestorienne (PO 4,227); and, Agapius, Kitab al.-" Unvan (PO 7,533), where 
the Arabic reads *Maraàdi," which Vasiliev translates *^Hermas." 

13 Eusebius, Eccl. Hist. 7,31. 

1 Michel le Syrien, Chronique, ed. J.-B. Chabot (Paris 1899; rpt. Bruxelles 1963) 
4,117-8. 

15 Peter of Sicily, Against the Manichaeans, 67 ; Photius, Short Narrative concerning 
the Reappearance of the Manichaeans, 50. For both texts, see the new edition and trans- 
lation in Travaux et Mémoires, 4, of the Centre de recherche d'histoire et de civilisation 
byzantines, ed. Paul Lemerle (Paris 1970) 31, 137. In fact, Bouddas appears already, 
instead of Baddas, in two Mss. of Cyril (cf. PG 33, 593 n. 2). This spelling is probably 
due to a confusion with the name of Mani's legendary teacher, or forerunner, in the 
Acta Archelai, Terebinthos-Boudda. 

1 [n A. Adam, Texte zum Manicháismus, Kleine Texte für Vorlesungen und 
Übungen 175 (Berlin 1954) 94c for short form.; 101b for long. See also Travaux et 
Mémoires (185-207) for the anti-Paulician Formulae of Abjuration, esp. 2,11 (197) 
where reference is made to the "twelve disciples of Mani," though not by name. In its 
reference to Mani's disciples, the short formula reads: "Exi áàva9epacíCo ... kai 
"Aó6avtov kai 'Aóípavtov, óv üánéotglAgv Ó abtóc Ó ÓvoosfT)]c Mávngc eic ówuiqopa 
KAípata, while the long one has: 'Ava93epaciGo ... onüv tóv cuvra&ánevov cÓ 
kat aotóv AgyÓOugvov EbayyéAiov, Bovóüv, 'Eppüv, 'Aóüj,, "Aócipavcov, Zapobav, 
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DILoafpidBiov, 'Ayármiov, 'IAópiov, "OAóurniov, 'Apictókpivov EaAuaiov, 'Ivvaiov, 
IIóáariv, Bapaiav, ... (- PG 100, 1321C, and PG 1, 1468B). 

"U Alexander of Lycopolis, Contra Manichaios, ed. A. Brinkmann (Leipzig 1895)13 
n. 1. See also the new English trans. of Alexander, Critique of the Doctrines of Mani- 
cheus: an Alexandrian Platonist against Dualism, ed. P. W. Van der Horst and J. 
Mansfeld (Leiden 1974) 52. 

18 See for instance F. C. Andreas and W. Henning, Mitteliranische Manichaica aus 
chinesisch-Turkestan, SPAW, Phil.-Hist. Klasse, 7 (1933)301-2, concluded in SPAW 27 
(1934) 9 n. 1. See also W. Henning, Ein manicháisches Bet- und Beichbuch, APAW, 
Jahrgang 1936, 10 (1937)1 ff. On the name Mar 'Ammo, see further H.-H. Schaeder, 
Iranica, AGWG, Phil.-Hist. Klasse 3,10 (1934)71 n. 3; and O. Klíma, Manis Zeit und 
Leben (Prague 1962) 440, who concludes his discussion on Mar Ammo: *Màri Ammo 
war zweifellos der Gründer des Manicháismus in den ostiranischen Gegenden, aber 
mit dem Schisma hat er natürlich nichts zu tun." On this schism, see Andreas-Henning, 
SPAW (1934)9, n. 1. 

19 SeeG. Hoffmann, Auszüge aus syrischen Akten persischer Mártyrer (Leipzig 1880) 
46,60. For a tentative summary of our knowledge of the missions of early Manichaeism, 
see H.-C. Puech, Le Manichéisme, son fondateur, sa doctrine (Paris 1949) 48—9, and 
notes 193-5; and also his chapter on Manichaeism in Histoire générale des Religions 3 
(Paris 1952) 113-4. 

?2 AA.Henrichs and L. Koenen, Ein griechischer Mani-Codex, Zeitschrift für Papy- 
rologie und Epigraphik 5 (1970)110—2. For the first part of their edition of the text, see 
now Henrichs-Koenen, Der Kólner Mani-Kodex, ZPE 19 (1975)1-85. 

?1 H.-C. Puech, Le Manichéisme, 109—10, n. 76: "Les noms de Thomas, Addas, 
Hermas, nous sont connus par nombre de sources indirectes et directes comme ceux 
des disciples immédiats de Mani." Puech bases his qualified acceptance of the historicity 
of some of the traditions mentioned in the Acta by saying *On a donc l'impression que 
l'auteur des Actes d'Archelaus a connu et par endroits utilisé une biographie ou une 
hagiographie manichéenne (due, peut-étre bien, à Sisinnius?)." See also, Klíma, Manis 
Zeit, 446; and L.J. R. Ort, Mani: a Religio-Historical Description of his Personality 
(Leiden 1967) 177: "The Acta Archelai mention the names of three disciples of Mani: 
Thomas, Addas and Hermas. The names of these prominent Manichaeans are known 
to us, because they are mentioned in the Manichaean literature [sic.]." Cf., ibid., 37, 
156-7. 

?22  Sáve-SOderbergh, Srudies in the Psalm-book, 165. Cf. B. C. Couroyer, RB 57 
(1950) 485—6, who, reviewing Sáve-Sóderbergh's book, agrees that the Thomas of the 
Psalms is presque certainement le disciple de Mani connu sous ce nom." 

?3 [bid., 164. 

?^ Tbid., 156. 

25 K. Rátsep, in U. Masing and K. Rátsep, Barlaam and Joasaphat: some problems 
connected with the story of *Barlaam and Joasaphat,, the Acts of Thomas, the Psalms 
of Thomas and the Gospel of Thomas, Communio Viatorum 4 (1961)33: *We may begin 
by asking whether the disciples mentioned in the Acta Archelai 22,5-8 (ed. Birnkamm 
[sic.]) in fact existed at all." To justify his assumption, Rátsep remarks that the Fihrist 
does not mention any of these names, but later admits that he did not take the Turfan 
texts into account. Rátsep concludes that the names of the disciples are in fact various 
appellations for the Buddha. This rather far-fetched conclusion is in fact a modern 
rendition of F.-C. Baur's theory ; cf. Das manichüische Religionssystem, nach den Quellen 
neu untersucht und entwickelt (Tübingen 1831) 467: *all drei [Buddas-Addas, Thomas, 
and Hermas] gehen ohne allen Zweifel auf eine und dieselbe Person, den indischen 
Buddhas, dessen Rolle in Aegypten bekanntlich Hermas übernimmt, und der uns in 
Indien unter dem Namen Tamas, dialektisch auch Gautamas und Dharmas verstüm- 
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melt, begegnet." For a more sober doubt cast upon the historicity of the three disciples, 
see E. de Stoop, Essai sur la diffusion du manichéisme dans l'Empire Romain (Gand 
1909) 55. 

?6. 'This scepticism was in fact launched by I. de Beausobre, the founder of Mani- 
chaean Studies. See already his Histoire critique de Manichée et du Manichéisme, 2 vols. 
(Amsterdam 1734-9). However, Beausobre, following an etymology of Bochart in his 
Geographia Sacra, identifies the mysterious Terebinthus-Buddas with Buddas, *un des 
premiers disciples de Mani (1, 55 n. 1)." 

? Augustine mentions that Addas was also known under the name of Adimantus 
(Cont. Advers. Leg. et Prophet., 11,42). On the place of Adimantus in the Christian 
traditions concerning Manichaeism, see P. Alfaric, Les Ecritures Manichéennes, 1I 
(Paris 1919) 104-6. 

28. See The doctrine of Addai, the Apostle, ed. G. Phillips (London 1876) 5, where 
Addai is sent to Edessa by Judas Thomas (cf. Eusebius, Hist. eccl. 1,13; 2,1,6-8). As 
to Addas, Manri's disciple, see esp. Andreas-Henning, SPAW (1933) 301. The text clear- 
ly states that Addas was sent in a mission to "the Roman Empire." Mani then sends 
him three books, among them his gospel. This might be the origin of Titus of Bostra's 
attribution of books to Addas (see Photius, Bibliotheca 85, PG 103, 288B), but, cf. 
E. de Stoop (Zssai, 58), for whom these "écrits d'Addas" are *un arrangement des 
Acta Edessena." Henning further conjectures that the Hermas of the Acta Archelai 
might well refer to this Addas (301 n. 2). For Syria as the geographical nexus of the 
Didymus Judas Thomas tradition, including the Gospel of Thomas, see W. C. van 
Unnik, £vangelien aus dem Nilsand (Frankfurt am Main 1960) 60. 

? Acta S. Maris, ed. J. B. Abbeloos, Analecta Bollandiana 4 (1885)50-131, esp. 81. 
According to this tradition, Mar Mari is a disciple of Addai, chosen by him before his 
death (59-60). For Mar Addai and Mar Mari, see esp. J. M. Fiey, Jalons pour une 
histoire de l'église en Iraq (CSCO 310; Subsidia 36; Louvain 1970) 32-44. Fiey argues 
that it is Mari, Addai's disciple, who brought the gospel to Seleucia-Ctesiphon. 

3? Cyril of Jerusalem seems to be the first to credit Mani's disciple with writing the 
Gospel of Thomas (Cat. 6,31; PG 33, 593A). In this he is followed by the long Formula 
of Abjuration and by Peter of Sicily (Against the Manichaeans, 68). There the parallelism 
between Jesus' and Mani's disciples continues: Mmógig àvaytyvookéto tÓ katà 
Oopàv Eoayy£Avov. Ob yàp £otw &£vóc vv 6606£ka àzootÓAov, àAX' £vóc vv 606£ka 
Kkaká&v toO "Avtiypiotoou Mávetoc puaS9ntóv. 

31 See Andreas-Henning in SPAW (1933) 302 n. 6: "Mari Amu ist wie Adda einer 
der drei Hauptapostel Manis: in den Acta Archelai ist sein (?)) Name zu Oopáüc verball- 
hornt." On Mar 'Ammo as "Apostle to the East," see Andreas-Henning in SPAW 
(1934) 854 n. 1. Quite safely assuming that Mani knew of Judas Thomas and the tale of 
his travels, H. H. Schaeder (in his review of Schmidt and Polotsky's *Ein Mani-Fund 
aus Aegypten," Gnomon 9, 1936, 350) has gone so far as to suggest that Mani was him- 
self following in Thomas's legendary footsteps when he journeyed to India. Cf. in the 
Kephalaia (ed. H.J.Polotsky (Stuttgart 1940) 15, 29-31; and 155,4) where Mani 
mentions India in speaking about his travels. As is probably the case with respect to the 
precursors of Mani in the Acta Archelai (Scythianus and Terebinthus), certain details 
descriptive of the lives of Mani's disciples may in fact be reminiscences of Mani's own 
life. 

3? QCoptic Anecdota, 181 n. 9. 

33 Die Psalmen des Thomas und das Perlenlied als Zeugnisse vorchristlicher Gnosis, 
Beihefte zur ZNW, 24 (Berlin 1959) 41. In ascribing the Psalms to Mani's disciple, 
Adam qualifies his ascription by adding "dass Thomas jedoch nicht als Verfasser 
zu denken ist, geht aus Form und Inhalt der Lieder hervor. Das Gesamtkorpus wird 
derjenigen Gemeinschaft, zu der sich Thomas vor seinem Eintritt in die Jüngerschaft 
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des Mani záhlte, zuzuschreiben sein, der auch Mani zunáchst angehórt hat (41)." It 
would appear that Adam is drawn to so speculative a hypothesis by trusting overmuch 
in the tradition concerning Mani's disciple. For the Psalms of Thomas, see also Jean- 
Daniel Kaestli, L'utilisation des actes apocryphes des apótres dans le manichéisme," 
in J. É. Ménard (ed.), Les Textes de Nag Hammadi (Nag Hammadi Studies 8, Leiden 
1975) 113-114, where it is simply assumed that the Thomas of the Psalms is the dis- 
ciple of Mani. Cf., in the same volume, Gilles Quispel, Jewish Gnosis and Mandaean 
Gnosticism, 109-10, for possible relationships between the Psalms of Thomas and 
Gnostic and Mandaean texts. 

34 For the importance of the Thomas literature in early Manichaeism, see Henrichs- 
Koenen, Mani Codex, 172 n. 188, and esp. both G. Bornkamm, The Acts of Thomas, 
in E. Hennecke and W.Schneemelcher, New Testament Apocrypha, 2. (Philadelphia 
1965) 425-441, and D. Georgi, in his postscript to the same, where he also emphasizes 
"the close relation between the ATh and Manichaeism (442)." On this relationship, 
see also A. Baumstark's extensive review of Allberry's edition of the Psalm-book 
(Oriens Christianus 36, 1939, 117—126, esp. 120), W. Bousset, Manicháisches in den 
Thomasakten, ZNW 18 (1917-18) 1-39, and A. F. J. Klijn, The Acts of Thomas (Suppl. 
to Nov. Test. V, Leiden 1962) 52-3. From the same author, for the relationship between 
the Thomas tradition and Edessene Christianity, see Das Thomasevangelium und das 
altsyrische Christentum, Vig. Christ. 15 (1961) 146-59. Finally, for the significance of 
the Twin-motif in Mani's theology, see Henrichs-Koenen, Mani Codex, 161—89. 
Compare, in the Judas Didymus Thomas tradition, where Judas is described as the 
twin of Jesus. 
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THE ROLE OF CALENDRICAL DATA IN GNOSTIC 
LITERATURE* 


BY 


BENNO PRZYBYLSKI 


À significant number of passages not only in the gnostic literature itself 
but also in the writings of early Christian heresiologists refer to calendrical 
data in conjunction with gnostic cosmological systems. Since calendrical 
issues had the potential for being contentious - the Dead Sea Scrolls and 
pseudepigraphical writings such as Jubilees and 1 Enoch, for example, 
display strong calendrical polemics - it appears appropriate to raise the 
question of the overall role of calendrical matters in gnostic thought. 
Specifically, it is the purpose of this article to collect and analyse the 
primary calendrical passages found in gnostic literature and to draw 
attention to possible implications of calendrical matters for gnostic 
teaching in general. 

Three distinct calendrical systems are reflected in the extant gnostic 
literature. Two of these systems have a 365-day year. À difference exists, 
however, in the subdivision of the year, that is, in the one system the total 
of 365 days is broken down into 360 ordinary and 5 epagomenal days 
while in the other system the 365 days are seen as a single unit. The third 
system has a year of 360 days. 

The clearest reference to a 365-day year with a major subdivision of 
360 and 5 days is found in the Pistis Sophia. That references to the number 
365 indeed have calendrical implications is obvious from Pistis Sophia 
99.! Here Jesus is depicted as telling Mary that one day in the realm of 
light is a 1000 years in the world (kosmos) so that 365,000 years in the 
world are a single year in the realm of light. Consequently, according to 
the Pistis Sophia a year consists of 365 days.? That this year is seen as 
consisting of 360 plus 5 days is evident from chapters 136? and 139*. In 
both of these passages it is stated that 5 great archons are in charge of 


* "The author gratefully acknowledges the helpful suggestions of Drs. Jacques-É. 
Ménard, Gerd Lüdemann and especially Frederik Wisse in the preparation of this 
manuscript. 
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360 archons. This gives a total of 365.? A further division of the year into 
12 months is also evident in the Pistis Sophia. It is stated in chapter 15$ 
that the Heimarmene exerts its influence to the right and left for six months 
respectively and the number 12 plays an important role in depicting 
various structures in the heavenly world." 

It appears that the calendar outlined in the Pistis Sophia 1s of Egyptian 
provenance. There is wide scholarly agreement that prior to 239 B.C. the 
Egyptians used a civil calendar of 365 days. This year was divided into 
12 months of 30 days and the remaining 5 epagomenal days at the end of 
the year were handed over to the priests for various rites and festivals.? 

It has been argued that in 239 B.C. a calendar of 365-1/4 days was 
introduced.? While there undoubtedly is evidence that such a decree was 
passed, A. E. Samuel has argued convincingly that this decree had little 
actual effect on the Egyptian calendar.!? It should also be noted that since 
the intention of the decree was to add a 6th epagomenal day every fourth 
year,! the structure of 360 plus 5 would still have held for 3 out of 4 years. 
Consequently, this structure would have continued to characterize the 
Egyptian calendar for the purposes of the Gnostics. 

The Egyptian provenance of the calendar in the Pistis Sophia is not only 
evident from its general structure but also from specific calendrical 
references. It is stated that the ascension of Jesus took place on the I5th 
of Tybi,'? one of the months of the Egyptian calendar. 

Let us now consider another type of 365-day year, that is, one in which 
the 365 days are not subdivided into blocks of 360 and 5 days but are seen 
as a complete unit. The clearest evidence for such a calendar is found in 
the version of The Apocryphon of John contained in Codex II of Nag 
Hammadi.?? In two different passages, i.e. 11,25 and 19,3, a total of 365 
angels are mentioned. 

Giversen states in his commentary that it is obvious that the number 
365 refers to the sum of the days of the year.!^ While it is true that this 
number is not explicitly given calendrical significance, there are no internal 
indications in this writing which prohibit such an identification. Indeed, 
it is clear that the author/redactor of The Apocryphon of John is conscious 
of calendrical considerations for 11,33—35 contains the following ex- 
planation, "the seventh is Sabbede, he has a shining fire-face. This is the 
sevenness of the week."!5 Tt should be noted that this passage is found in 
the immediate context of 11,25 where the number 365 occurs. 

Let us now turn our attention to the derivation of the number 365 
in The Apocryphon of John Codex II. In 19,3 only the total occurs. In 
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11,23-25, on the other hand, the process by which 365 is derived is given, 
" And the archons created seven powers for themselves, and the powers 
created for themselves six angels for each one until they became 365 
angels."!6 

Giversen sets up two quite different calculations in order to arrive at 
the total of 365. He does this in order to emphasize the nonspecific nature 
of the account and concludes that "the establishment of the host of 365 
angels was not important, but the total of 365 was important in itself."!" 

Such a conclusion appears to be justified. In addition to Giversen's 
arguments it should be noted that the passage stresses that the seven 
powers continued creating angels in multiples of six until there was a 
total of 365 angels. This in fact implies that not all powers created a set 
of 6 angels. Consequently, there was no symmetry in the structure. In- 
deed, it may be that the whole process of derivation is left vague in this 
passage because it is really impossible to provide a symmetrical structure 
for the number 365 in terms of a week of 7 days which is after all stressed 
in the immediate context, i.e. 11,33-35. 

It should be noted that the description of the 365-day year in The 
Apocryphon of John Codex II leaves no room for a substructure stressing 
the numbers 360 and 5 as was the case in the Egyptian calendar outlined 
in the Pistis Sophia. Indeed, it appears that the Julian calendar provides a 
much better background for 7he Apocryphon of John Codex II than an 
Egyptian calendar. 

The Julian calendar, which became the standard calendar of the Roman 
world in 46 B.C.,!? regarded the days of the year as a single unit, that is, 
no distinction was made between ordinary and epagomenal days. ÀÁs was 
shown above, in 7he Apocryphon of John Codex II, the sum of 365 was 
also treated as a single unit. 

In contrast to the Egyptian calendar where all the months consisted 
of 30 days, the months of the Julian calendar were not of equal lengths. 
Consequently, there was less symmetry in the latter calendar. This dif- 
ference may be reflected in the Pistis Sophia and Apocryphon of John 
Codex II. In Pistis Sophia chapter 15!? there is a reference to the symme- 
trical structure of the months, in 77e Apocryphon of John Codex II, on 
the other hand, there are no allusions to the months. 

It should also be noted that there is an explicit reference to the 7-day 
week in The Apocryphon of John Codex II 11,33-35. It has been estab- 
lished that by the beginning of the third century A.D. the seven-day 
planetary week had been adopted in private life throughout the Roman 
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Empire.?" Evidence of this practice can be traced back to at least A.D. 
79.?! [n the Pistis Sophia, on the other hand, there is no explicit reference 
to a seven-day week. This silence may be significant for there is no evi- 
dence that a seven-day week played a role in the Egyptian calendar to 
which the Pistis Sophia refers.? However, since Christians generally 
appear to have held to a seven-day week, the preceding argument is quite 
tentative. 

The fact that the Julian calendar consisted of 365-1/4 rather than 365 
days does not invalidate the argument that it provides the background 
for The Apocryphon of John Codex II. After all, in this writing the total 
sum is related to heavenly realities and it would hardly have been credible 
to refer, for example, to a quarter of an angel. Thus 365 days was the 
closest possible gnostic approximation to a calendar of 365-1/4 days. It 
should also be noted that in the Julian calendar an extra day was added 
only once every four years. Consequently, the 365-day year did in fact 
agree with the Julian calendar in 3 out of every 4 years.?? 

In conjunction with the discussion of the various forms of the 365-day 
calendar it is also instructive to consider the use of the term Abrasax.^* 
Both Irenaeus?* and Hippolytus?$ recount that Basilides taught that there 
were 365 heavens and that the archon of this system is Ábrasax whose name 
gives the number 365.?" In addition it is explicitly stated that Basilides 
taught that the year has 365 days in conformity with the number of 
heavens. Since Basilides taught in Egypt one may speculate that the archon 
Abrasax and the corresponding 365-day calendar are primarily of Egyp- 
tian provenance. 

À study of the term Abrasax in the Nag Hammadi literature neither 
proves nor disproves the foregoing suggestion. The term Abrasax occurs 
in the following writings: 7e Gospel of the Egyptians (Codex IIT) 52,26; 
53,9 65,1;?* The Apocalypse of Adam (Codex V) 75,22 and Zostrianos 
(Codex VIII) 47,13. Judging from the title, it would appear that the 
references contained in 77e Gospel of the Egyptians would lend support 
to the Egyptian origin of the term Ábrasax. However, as has been noted 
by Bóhlig and Wisse the reference to Egypt could also be interpreted as 
being the work of *non-Egyptians who wanted to see in it references to 
Egypt. 

Both in 7he Gospel of the Egyptians and in The Apocalypse of Adam 
prominence is given to the figure of Seth. Since there was an Egyptian 
god of that name it is conceivable that this god may have been connected 
with the Seth of the Old Testament.?? Bóhlig and Wisse point out, how- 
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ever, that only *With great caution can one infer a connection with Egypt 
on the basis of the name Seth alone."?! Consequently, while there are some 
indications that the term Abrasax may have a special historical connection 
with Egypt, these indications by no means provide definitive proof. 

Let us now consider the third calendrical system reflected in the 
gnostic literature. There are a number of references to a 360-day year. 
Eugnostos the Blessed (Codex III) 83,10—85,9 refers to 5 spiritual powers/ 
firmaments, 12 powers/aeons/angels, 72 powers/heavens and 360 powers/ 
heavens. In 82,21ff. it is explicitly stated that the 12 months came to be a 
type of the 12 powers and the 360 days of the year a type of the 360 
powers who were revealed by the Saviour. In addition a more general 
correspondence is drawn in 84,81ff. to the effect that the angels who came 
from these powers became a type of the hours and the moments.?? 

A. 360-day year consisting of 12 months of 30 days each is also reflected 
in A Valentinian Exposition (Codex XI) 30,34—38. *... the Twelve from 
Man and Church brought forth and [made] the Thirty so as to make [the 
three] hundred sixty become the Pleroma of the year. And the year of the 
Lord..."3 

Finally there are references to the number 360 in the BG 8502 and 
Codex III versions of The Apocryphon of John. Both in BG 50,17ff. and 
Codex III 23,17f. 360** angels and 7 authorities are mentioned. In 
BG 39,7-15 not only the total sum of 360 is given but it is stated that the 
360 angelic powers are derived on the basis of groups of 7 and 12 angels. 
In the corresponding passage in Codex III 16,9-13 there is a reference to 
7 and 12 angels but probably due to homoeoteleuton?? the total sum of 
angelic powers is not found. In addition, in BG 42,6-8 and Codex III 
18,6-8 there are explicit references to a week of seven days. 

What is the historical background for a 360-day calendar? It has been 
suggested that the 360 days should be seen in terms of a 365-day year. 
Giversen, for example, suggests with reference to 7AÀhe Apocryphon of 
John that *360 must be reminiscent of the civil year of 360 days, before 
the insertion of the five epagomens..."?9$ While this suggestion cannot be 
discounted, other possible backgrounds should also be considered, name- 
ly, a 360-day year in the context of a 364-day year and a calendar con- 
sisting of 360 days as such. | 

The former type of calendar can best be illustrated by means of the 
Jewish apocalyptic writings of 7 Enoch and Jubilees. While both of these 
writings stress a solar year of 364 days they nevertheless allude to only 
360 practical days. 
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I Enoch 82,4—6 insists on a 364-day year. However, in 74,9-11 it is 
stated that in five years the sun has an overplus of 30 days over the moon. 
Since the lunar year has 354 days (78,151f.) a year of 360 days is implied. 
74,17 states that all months have 30 days. The key to this seeming con- 
tradiction is found in 75,1. Here it is stated that the four intercalary days 
are not counted in the reckoning of the year. This passage thus implies 
that the 364-day year consists of 360 practical days and of 4 non-days, 
that is, days which are added in order to remain in harmony with heavenly 
reality but are not taken into account when making everyday use of the 
calendar. 

In Jubilees 6,32 a complete year is not only defined in terms of 364 
days (6,32) but also in terms of 52 weeks of days (6,30). In addition, the 
364-day year is defended for the dogmatic reason that all festivals should 
fall on the same day of the week each year (6,32f.). Jubilees thus appears 
to be concerned with 364 rather than 360 practical days. Yet in 5,27 it is 
stated that five months are equal to 150 days, thus pointing to 360 
practical days as was the case in I Enoch. 

A. Strobel has pointed out that according to Sozomenus, Historia 
Ecclesiastica, VIL,I8, the Montanists, despite their better knowledge 
regarded 360 days as the length of the year. Strobel suggests that this was 
done in agreement with 7 Enoch where the intercalary days are not counted 
in the reckoning of the year.?? It is thus conceivable that the 360-day 
gnostic year reflects a calendar of 360 practical days in the context of a 
364-day rather than 365-day year.?? 

Let us now consider the possibility that the 360-day gnostic year should 
be viewed without reference to any additional days. Such a calendar is 
reflected in 7 Enoch insofar as it is rejected. It was noted above that 7 
Enoch leaves room for 360 practical days in an overall 364-day calendar. 
On the other hand, it vehemently rejects a 360-day calendar that does 
not take account of four additional intercalary days.?? A 360-day year 
has been specifically connected with the Dustan sect of the Samaritans.4? 

With respect to the 360-day year the additional possibility should not 
be overlooked that we may be dealing with a theoretical rather than 
practical calendar, that is, it may be an ideal calendar rather than one that 
was used in everyday life. It may be that the number 360 should be seen 
in relationship to the number of degrees in the zodiac. Indeed, Irenaeus 
states that the Marcosians*! viewed the calendar of 360 days in terms of 
the 360 degrees of the zodiacal circle.*? 

The three calendrical systems discussed up to this point are explicitly 
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reflected in the gnostic literature. Let us now look at the possibility that 
there is an additional implicit reference to yet another calendrical system. 

It was noted above that Eugnostos the Blessed (Codex IIT) 83,10-85,09 
refers to a cosmology in terms of the numbers 5, 12, 72 and 360. Only the 
numbers 12 and 360, however, are explicitly given calendrical significance. 
The question of the possible calendrical significance of the numbers 5 and 
72 thus arises. 

Bousset? has argued that in Babylon the observance of a five-day week! 
preceded that of a 7-day week. Consequently, a year of 360 days would be 
comprised of 72 five-day weeks. Bousset suggests this type of calendar 
with reference to the Pistis Sophia. It was noted above that this suggestion 
is not convincing. On the other hand, that vestiges of such a calendar may 
be found in Eugnostos the Blessed, is more plausible. 

That the author/redactor or the readers of Eugnostos the Blessed were 
aware of the calendrical implications of the numbers 72 and 5 cannot, 
however, be taken for granted. Especially the number 72 appears to have 
had other than a calendrical significance. For example, Schoedel has 
argued that the references to the number 72 in 7e First Apocalypse of 
James (Codex V) 26,15-18 should be viewed in terms of the Jewish 
background of the 72 nations of the earth.?? It is also doubtful whether 
any calendrical significance should be attached to the 72 tongues in 77e 
Concept of our Great Power (Codex VI) 41,6; the 72 archons in the Second 
Book of Jeü 4356 and the 72 gods and 72 languages in On the Origin of the 
World (Codex ITI) 105,12-17. 

Having outlined the specific calendrical data in the extant gnostic 
literature, let us now see what can be said regarding the general calendrical 
ideology of the Gnostics. As is evident from the foregoing discussion, 
both the gnostic writings themselves and those of the early Christian 
heresiologists document the gnostic view that calendrical data such as the 
length of the year, month and week were governed by cosmological 
realities.*" For example, in Eugnostos the Blessed (Codex III) 84,4ff. the 
360 days of the year are seen as a type of the 360 powers.?? 

The interdependence of calendrical data and cosmology appears to be 
merely one aspect of the general gnostic axiom that there is a corre- 
spondence between the heavenly world and the earthly world, insofar 
as the latter is an imitation or counterfeit of the former. This is clearly 
indicated by the following two passages. The Apocryphon of John (BG) 
20,15f. states that "This Aeon received the imprint of that imperishable 
Aeon"? and 7/he Hypostasis of the Archons (Codex II) 96,11ff. relates: 
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"But it was by the will of the Father of the Entirety that they all came into 
being - after the pattern of all the Things Above - so that the sum of 
chaos might be attained." *9 

That the Gnostics held the foregoing view is substantiated by Irenaeus. 
In Against Heresies II,7-8 he argues that created things are not images or 
shadows of realities in the Pleroma as the Gnostics claim. One of the 
arguments he uses to support this claim is that fierce creatures that are 
hurtful and destroy others could hardly be images of realities in the Ple- 
roma.*' It is unlikely that Gnostics would have claimed that everything 
in the earthly world had its direct counterpart in the Pleroma. Layton, 
in commenting on 77e Hypostasis of the Archons (Codex IT) 96,11 ff., 
states: "Both the lower progeny and the higher one are providentially 
organized 'after the pattern of the realms that are above'. This pattern is 
the only source of order in an otherwise chaotic world."*? [ndeed, one 
earthly phenomenon contributing to order was that of fixed times and 
seasons. Consequently, calendrical matters could be viewed as reflecting 
heavenly realities.?3 

While it appears that Gnostics shared the same general calendrical 
ideology, the first part of the present study revealed that they did not all 
adhere to a single calendrical system. Calendrical data thus did not serve 
as a unifying principle among Gnostics as a whole. Ás a matter of fact, 
to a limited extent these differences can be utilized in the identification 
of gnostic groups. 

Irenaeus states with reference to the Valentinians that they claim that 
the month has 30 days on account of the 30 aeons and the year 12 months 
on account of the 12 aeons that are in the Pleroma.?^ Thus we arrive at a 
360-day year of 12 months of 30 days each. It should be noted that Irenaeus 
also ascribes this system to a sub-group of the Valentinians, namely, the 
Marcosians.? From the perspective of calendrical considerations the 
untitled writing comprising pages 22,1—39,39 of Codex XI from Nag 
Hammadi has therefore been appropriately entitled *A Valentinian 
Exposition" ?5 for in 30,341f. it is stated *... the Twelve from Man and 
Church brought forth and [made] the Thirty so as to make [the three] 
hundred sixty become the Pleroma of the year." 9? 

A calendar of 365 days, on the other hand, is associated with Basilides. 
Irenaeus states that Basilides taught that there were 365 heavens and that 
the year contains this number of days in conformity with them.9* While 
it is not possible to say which specific type of 365-day calendrical system 
is meant, the fact that Basilides taught in Egypt would lend support to the 
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view that the 365 days should be viewed in terms of the Egyptian calendar 
of 360 ordinary and 5 epagomenal days. 

It is thus clear that calendrical data did play a sectarian function among 
the Gnostics. The question which remains pertains to the relative impor- 
tance which Gnostics attached to differences in calendrical matters. While 
the present study shows that diverse calendrical systems are visible in the 
gnostic literature, no signs of an inter-gnostic calendrical polemic are 
visible. No instances can be found where a specific calendar is explicitly 
advocated or defended in opposition to another calendrical system. Con- 
sequently, it can hardly be concluded that calendrical data functioned as 
anextremely critical criterion of self-definition for specific gnostic groups.?? 
On the other hand, references to calendrical data are so consistent 
that it would be surprising if no significance at all were attached to 
them.9? 

Let us now, on the basis of two examples from the gnostic literature it- 
self, attempt to clarify the importance and function of calendrical matters 
in gnostic thought. The first example deals with 77e Apocryphon of John. 
It is evident from the above discussion that the extant versions of Te 
Apocryphon of John do not share the same calendrical systems. The ver- 
sions found in Codex III and BG reflect a 360-day year. The version found 
in Codex II, on the other hand, reflects a 365-day year.59! 

Giversen has concluded that one can neither determine whether the 
total 360 or 365 was original in the three versions nor what has caused a 
change in the original sum.9? While it may be true that no absolutely 
conclusive results can be obtained, I would suggest that the following 
hypotheses pertaining to the original sum and the rationale behind the 
change are quite plausible. 

It was argued above that the process by which the total sum of 365 
was derived in 7he Apocryphon of John (Codex II) 11,23-25 was very 
nonspecific. Indeed, it appeared that the derivation was left vague be- 
cause the stress was in fact on the end product rather than the substructure. 
Relative to Codex II the process of derivation in BG 39,7-15 is much more 
meaningful in terms of presenting a coherent cosmological substructure 
for the total of 360. Till presents the following table: 


12 angels 12 
each having 7 angels, 7 x 12 84 
each of these having 3 powers, 3 x 84 252 


348 
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The missing number 12 consists either of one more power for each of the 
12 angels or of the seven kings of heaven and the five kings of the under- 
world mentioned in BG 41,13-15.99 

Does the version of 7Ahe Apocryphon of John in Codex II represent a 
revision of BG or is the reverse true? I would suggest that the foregoing 
comparison indicates that the calendar in Codex II represents a revision 
of that of BG. When the total was changed from 360 to 365 the relatively 
precise substructure of BG had to be replaced by a rather imprecise 
structure which in effect merely provided a means of arriving at a total 
of 365. 

What could have been the rationale for such a change? On the basis of 
calendrical realities in the Roman Empire during the first few centuries of 
this era I would propose the foilowing hypothesis. In 46 B.C. the Julian 
calendar of 365-1/4 days became the standard calendar of the Roman 
world. Since the 1/4 day was taken into account by the addition of one 
day every four years, for practical purposes the year consisted of 365 days 
in 3 out of every 4 years. À significant segment of Christianity including 
gnostic Christianity spread in parts of the Roman Empire where the 
Julian calendar was followed. Adherence to a 360-day year could thus 
have been a cause of embarrassment in such a cultural context. À change 
from a 360 calendar/cosmology to one of 365 would thus have to be 
viewed in the light of an attempt at acculturation. 

The phenomenon of moving away from a calendar/cosmology stressing 
the number 360 can also be illustrated by a comparison between Eu- 
gnostos the Blessed and The Sophia of Jesus Christ.?9* There is no doubt 
concerning the literary interdependence of these two writings. The scholar- 
ly debate is concerned only with the problem of whether The Sophia of 
Jesus Christ 1s a Christianization of Eugnostos the Blessed or Eugnostos 
the Blessed represents a de-Christianization of The Sophia of Jesus Christ. 
Present-day scholarly opinion is tending to the conclusion that Eugnostos 
the Blessed is the prior writing.9? 

A comparison of calendrical/cosmological data supports the view that 
Eugnostos the Blessed is the prior writing. As has been shown above, in 
Eugnostos the Blessed the numbers 5, 12, 72 and 360 play a cosmological 
role while only 12 and 360 are given calendrical significance. In 77e 
Sophia of Jesus Christ, on the other hand, only the number 12$ is given 
a cosmological significance and no calendrical references are found at 
all. If The Sophia of Jesus Christ were to be the prior writing then the 
author/redactor of Eugnostos the Blessed would have had a great deal of 
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freedom in choosing a calendrical/cosmological system, insofar only the 
number 12 was found in 77e Sophia of Jesus Christ. lt is therefore difficult 
to understand why he did not choose a system which could serve both 
cosmological and calendrical needs. After all, the interdependence of these 
two realities is clearly shown in Eugnostos the Blessed. 1f de-Christianiza- 
tion is proposed, then the author/redactor of Eugnostos the Blessed in 
fact chose a cosmology which was largely incompatible with his calendrical 
ideology, that is, of the cosmological numbers 5, 12, 72 and 360 only 12 
and 360 were given calendrical significance. In effect earthly realities were 
not a fitting reflection of heavenly realities. 

It appears much more probable that the calendrical system of Eugnostos 
the Blessed is itself a reworking of a Vorlage. This would account for the 
lack of consistency between the calendrical and cosmological systems in 
the writing. The author of Tie Sophia of Jesus Christ in turn found even the 
reworked calendrical system of Eugnostos the Blessed to be a cause of 
embarrassment. Not wanting to be in conflict with the official calendar of 
the Roman Empire he dropped the reference to the number 360 and only 
retained the number 12. After all, it appears that the number of months 
in the year was not a variable with respect to the various calendrical 
systems of the time. 

It is not the contention of this paper that all gnostic groups succumbed 
to the social pressures of bringing their calendrical/cosmological systems 
in line with the calendrical reality of the particular environment in which 
they lived. As a matter of fact, while Valentinians were found in Rome 
their calendrical system clearly differed from the Julian system. Indeed, 
the 360-day calendar of the Valentinians may serve to illustrate the non- 
conformism which Jonas attributes to the gnostic mind.9" On the other 
hand, the present study does suggest that such an attitude of non-con- 
formism was not universal among Gnostics. Àt least some gnostic groups 
did accept contemporary cultural norms even when such acceptance 
involved the adaptation of traditional cosmological systems to fit pre- 
vailing calendrical realities. To some extent calendrical data can thus 
serve as an indication reflecting gnostic attitudes vis-à-vis acculturation. 

At this point it must be made clear that calendrical considerations by 
no means account for all the great diversity among the cosmological 
systems reflected in the gnostic literature.99* However, calendrical analysis 
can provide an insight into the rationale behind some of this diversity. 
A study of calendrical data can thus be a tool for elucidating some aspects 
of the development of gnostic cosmological ideas. 
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! W.Till, Koptisch-Gnostische Schriften (Berlin 1962) I, 156. For a recent English 
translation see Violet MacDermot, Pistis Sophia Nag Hammadi Studies IX ; (Leiden 
1978). 

? Cf. Pistis Sophia 132 where 365 ministers (Jeitourgoi) of the archons are men- 
tioned in two different passages. Till, Koptisch-Gnostische Schriften, Y, 222, 224. 

3  [bid., I, 234. 

* Jbid., Y, 236. 

5 W.Bousset, Hauptprobleme der Gnosis (1907; rpt. Góttingen 1973) 358, has 
argued that the number 5 represents the ancient Babylonian week and that 360 should 
be divided by 5 to arrive at 72 weeks. In view of the fact that the number 72 is not found 
in the Pistis Sophia whereas the sum of 360 and 5 does play an important role, it appears 
that Bousset's suggestion is not well-founded. 

$ Till, Koptisch-Gnostische Schriften, Y, 15. 

* Cf. Pistis Sophia, chapters 7, 10, 46, 57, 86. 

5$. Cf. A.E.Samuel, Prolemaic Chronology (München 1962)31f.; E. Achelis, The 
World Calendar (New York 1937) 76. 

? See A.Strobel, Zur Funktionsfáhigkeit des essenischen Kalenders, RQ 3 (1961) 
406 for a discussion of this topic. 

19^ Samuel, Ptolemaic Chronology, p. 76. 

H ]bid. 

1? 'DIhus Pistis Sophia chapter 2. Till, Koptisch-Gnostische Schriften, 1, p. 3. See L. 
Ideler, Lehrbuch der Chronologie (Berlin 1831)51, for the names of the months in the 
Egyptian calendar. 

13 A number of scholars refer to four versions of The Apocryphon of John, i.e. as 
found in Berolinensis Gnosticus (BG) 8502, and in Codices II, IIT, and IV from Nag 
Hammadi, cf. S. Giversen, Apocryphon Johannis (Copenhagen 1963) 17; R.Haardt, 
Gnosis. E.t. by J. F. Hendry (Leiden 1971)180-182. F. Wisse, John, Apocryphon of, Te 
Interpreter's Dictionary of the Bible, K.Crim, ed. (Nashville 1976), suppl. vol. p.481, 
refers to four copies but only three versions, that is, Codex II and IV represent two 
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1^ QGiversen, Apocryphon Johannis, p. 217. 

15 F.Wisse, The Apocryphon of John, The Nag Hammadi Library, J. M. Robinson, 
ed. (San Francisco 1977)105. 

16 bid. 

U  Apocryphon Johannis, p. 217. 

18 'Thus E.Achelis, 7he World Calendar, p. 79. The year 45 B.C. has also been 
suggested, e.g. A. K. Michels, 7e Calendar of the Roman Republic (Princeton 1967)3. 

1 "[il, Koptisch-Gnostische Schriften, Y, 15. 

?9 "Thus F.H. Colson, 7Ahe Week (1926; rpt. Westport 1974)18. 

4»  [biq. 

?2 Cf. Ideler, Lehrbuch der Chronologie, p. 48, who states that the first non-christian 
reference to a seven-day week comes from Dio Cassius in the middle of the third 
century A.D. 

?3 "This calendrical ideology was illustrated above on the basis of the version of 
The Apocryphon of John found in Codex II of Nag Hammadi. It should be noted that 
the references to a 365-day year in a gnostic writing entitled "^ Unbekanntes altgnostisches 
Werk" in Till, Koptisch-Gnostische Schriften, I, 235—367 may also refer to the Roman 
calendar. See especially chapter 10, p. 349; cf. chapter 7 (p. 342), 9 (p. 345), 21 (p. 364). 

?4 "The variant forms Habrasax and Abraxas correspond numerically to Abrasax. 

?s — 4eainst Heresies I, 24,3—7 ; cf. IL, 16,2. 
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?€ Refutatio omnium haeresium VI1L26,6. A.Hilgenfeld, Die Ketzergeschichte des 
Urchristentums (1884; rpt. Darmstadt 1966) 199, suggests that Hippolytus is not de- 
pendent on Irenaeus in this case but that both used a common source, i.e. Justin's 
Syntagma. 

? According to the Greek the numerical value of 'AfpaoóS is: A — 1, B — 2, 
R —100, A — 1, S — 200, A — 1, X — 60: Total is 365. 

?8 Cf. The Gospel of the Egyptians (Codex IV) 64,21; 65,2; 76,19. 

? A. Bóhlig and F. Wisse, Nag Hammadi Codices 111,2 and IV,2, The Gospel of the 
Egyptians (Leiden 1975) 22. It should also be noted that the title "Gospel of the Egyp- 
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30  Jhid, 

31 ]bid. B. A. Pearson in a paper Egyptian Seth and Gnostic Seth, Society of Biblical 
Literature 1977 Seminar Papers, P. J. Achtmeier ed. (Missoula 1977) 25-43, has brought 
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32 Cf. D. M.Parrott, Eugnostos the Blessed (III,3 and V,1) and the Sophia of Jesus 
Christ (IIL,4 and BG 8502,3), The Nag Hammadi Library, pp. 219—221. 

33 J| D. Turner, A Valentinian Exposition (XL2,), The Nag Hammadi Library, p. 438. 

34 In Codex IIL,23,18 the reading is based on the following restoration, [3] 60. Thus 
M.Krause, P.Labib, Die Drei Versionen des Apokryphon des Johannes (Glückstadt 
1962)79. 

35 Cf. ibid., p. 71. 

36  4pocryphon Johannis, p. 217. Cf. W.C. Till, Die gnostischen Schriften des Kop- 
tischen Papyrus Berolinensis 8502 (Berlin 1972)43, n. 1, who suggests that the number 
360 in BG should be seen with reference to the Pistis Sophia where 5 rulers reign over 
the 360 angels. 

$3!  A.Strobel, Zur Funktionsfáhigkeit des essenischen Kalenders, RQ 3 (1961)397, 
n. 11. 
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Studies (Istanbul 1974), I, p. ix, who points to the Jewish origin of Gnosticism. 

39 See especially 7 Enoch 82,4—6. Cf. S. Talmon, The Calendar Reckoning of the 
Sect from the Judaean Desert, Scripta Hierosolymitana, eds. C. Rabin and Y. Yadin, 
vol. IV (2nd ed.; Jerusalem 1965)178, n. 30, who notes with reference to / Enoch 74, 
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? R.Haardt, Gnosis, p. 183. 
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31  A4eainst Heresies, 11,7,3. 

?? B.Layton, The Hypostasis of the Archons, HTR 69 (1976)76. 
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view regarding the relationship between cosmology and soteriology in Gnosticism. 
If an accurate knowledge of minute cosmological details is viewed as being essential for 
salvation, then modification of cosmological details in accordance with calendrical 
data would presumably not be taken lightly. If, on the other hand, such cosmological 
details were simply illustrative of a more basic salvific truth, then less importance 
should be attached to changes in cosmological details. For the latter view cf. G. Quispel, 
Gnosis als Weltreligion (Zürich 1951) 40: *Die Soteriologie beherrscht die Kosmo- 
logie." 

$? [t should be noted that in Against Heresies 1,15,5 and IL25,1, Irenaeus uses the 
fact that Gnostics refer to diverse and contradictory systems in his attempt to refute 
the validity of Gnosticism. 

9. Since the text of The Apocryphon of John found in Codex IV is defective in many 
places critical to calendrical matters it has not been taken into account in the previous 
discussions. For example, the total number of the days in the year are not found. 

$2?  Apocryphon Johannis, pp. 217f. 

$9  W.C.Till, Die gnostischen Schriften des koptischen Papyrus Berolinensis 8502 
(Berlin 1972)43. Jonas, The Gnostic Religion, p. 201 and Giversen, Apocryphon Johannis, 
p. 216 state some misgivings regarding the clarity of the derivation of the total of 360. 
The present argument is that relatively to Codex II 11,2325, BG 39,7-15 is much more 
specific. 

$* For this comparison the text of Eugnostos the Blessed as found in both Codices 
III and IV of Nag Hammadi and the text of The Sophia of Jesus Christ as found in both 
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$ Cf. Parrott, Eugnostos the Blessed (IILj3 and V,1) and The Sophia of Jesus 
Christ (IIL4 and BG 8502,3), Nag Hammadi Library, p. 206. 

$6 Sophia of Jesus Christ BG 107,5ff. refers to 12 aeons and angels. 
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NESTORIANS AND MANICHAEANS 
ON THE SOUTH CHINA COAST! 


BY 


SAMUEL N.C.LIEU, M.A. 


The city of Ch'üan-chou, or Zaiton as it was more commonly known 
to western visitors, was the most important trading post on the South 
China Coast from the tenth to the fifteenth centuries A.D. When Marco 
Polo visited it in 1292, he was impressed by its prosperity and especially 
by the sight of the exotic goods which it handled. *I tell you", he said, 
*one of these shiploads of pepper might even go as far as Alexandria or 
to other places to be carried into Christian lands."? This maritime trade 
between South China and the Persian Gulf began as early as the fifth 
century A.D.,? but it took on new importance for the Chinese at the turn 
of the millenium as the approaches to the overland silk route fell into the 
hands of the hostile Juchens and Mongols. As a result of this commercial 
activity, foreign enclaves grew up in the more frequented ports of the 
South China coast. The city of Ch'üan-chou has to this day one of the 
finest built mosques in China. The medieval Arab historian Abu Said 
says that in a civil disturbance in that part of China in 878, rebel troops 
under the command of Huang Chao killed 120,000 Moslem, Jewish and 
Christian merchants and their families.* 

When the Mongols became masters of all Asia and parts of Europe in 
the thirteenth century, the overland route to China from the Caucasus 
once more became a highway for commerce. It was this route which the 
Venetian travellers took to go to China. However, the importance of 
Ch'üan-chou as a port was by no means diminished as a result of this 
revival in overland trade since it was so much more economical to trans- 
port cargo by sea. Ch'üan-chou was also more strategically situated for 
the spice-trade with the South Sea Islands and India than the more 
northerly overland route. As Marco Polo says, "Great trade in pearls 
and other precious stones is done there (i.e. Zaiton), and this is because 
the ships from India come there in numbers with much merchandise and 
with many merchants who frequent the islands of India."? The govern- 
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ment was not unaware of the potential of this lucrative trade as a source 
of revenue. Kublai Khan levied a ten per cent duty on all the goods which 
passed through the port. In this he was only following the practice of the 
Sung government. Án Inspectorate of Maritime Trade (Shih-po-ssu) 
was already in existence in Ch'üan-chou since 1087.9 

Under the Mongol rule, it was only logical that non-Chinese should be 
appointed to handle the affairs of this cosmopolitan community. Some of 
these appointees were Nestorians as the Mongols had considerable respect 
for the members of *The Church of the East". Kublai Kahn himself was 
the son of a Nestorian princess.? Like their predecessors in the Sassanian 
court, Nestorian priests were closely associated with the Mongol rulers 
through their being excellent physicians and able administrators. The 
expulsion of the Mongols in late fifteenth-century marked the end of 
Nestorianism in China. The Ming government which succeeded the 
Mongols was intensely xenophobic and had little love for foreign and 
esoteric religions.? As Europe looked to the Atlantic for commercial and 
colonial opportunities, a gradual decline in maritime trade inevitably 
followed. Ch'üan-chou began to lose its foreign residents as its importance 
as a port was soon overshadowed by Canton which was more conveniently 
situated for the growing trade with Chinese colonies in South East Asia. 
The harbour of Ch'üan-chou was silted up and until recently many 
European scholars did not believe that the present day city of Ch'üan- 
chou was in fact Marco Polo's Zaitun.? 


FOREIGN RELIGIOUS INSCRIPTIONS IN CH'ÜAN-CHOU 


The cosmopolitan outlook of the city when it was an important port 
left its legacy in a large number of tomb-stones with inscriptions in 
non-Chinese scripts. The building of roads and the construction of a 
railway in the early part of this century have brought a number of these 
tomb-stones to light. Most of them have Arabic inscriptions which is not 
surprising as the mosque itself in Ch'üan-chou has some magnificent 
Arabic inscriptions on its walls. More relevant to scholars of Eastern 
Christianity are the famous Nestorian Crosses which are funerary decora- 
tions. They were noted as early as the seventeenth century by the Jesuit 
priest Emmanuel Diaz.'? They attracted a great deal of attention in the 
hey-day of Christian missions in China as they provided the novum 
prodigium with some tenuous links with the historical past. Events of the 
Second World War unexpectedly added further traces of this first Chris- 
tian mission to China. In 1941, the Chinese government realising that it 
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would be impossible to defend Ch'üan-chou against a seaborne invasion 
by the Japanese, ordered the city walls to be breached in several places so 
as to make the city less easy to defend against guerilla attacks after its 
. occupation by the enemy. The work of demolition recovered many more 
inscribed tombstones which had been used for repairing the city walls. 
The ones which survived the chaos of the war years have been collected 
and placed under the custody of the Department of Archaeology of the 
University of Amoy. Ámong them are tombstones with inscriptions in 
Syriac (Estrangela) script. Some of these inscriptions are of considerable 
length but their content still eludes us as the main body of these texts 
beyond the greeting is not written in Syriac but, though still in Estrangela 
script, in some Turkic language with possible some Chinese words in 
transliteration. Many of these tomb stones bear an elaborate motif of a 
cross on a lotus flower, the symbol of the Nestorian Church in China, 
flanked by angels in flowing robes.!! 

Bilingual inscriptions among these recently discovered tombstones are 
rare but one which deserves our attention is dedicated to a Nestorian 
priest. This tombstone was not recovered from the walls but was found 
beside a pond. Inside the pond there were more tombstones which can 
be seen in dry weather.!" I have not seen the original stone but the Chi- 
nese part of this "Rosetta Stone" is quite legible in the only photographic 
reproduction of it which I can find.?? In translation it reads: 

"Tothe Administrator ofthe Manichaeans (Ming-chiao) and Nestorians 

(Chin-chiao) in the Circuit of Chiang-nan, the Most Reverend (Ma-li 

Ha-shi-ya) Christian (Ye-li-ko-wen) Bishop (a-pi-ssu-ku-pa) Mar Solo- 

mon (Ma-li Shi-li-men),? Timothy Sauma (Tien-mi-ta Sao-ma) and 

others have mournfully and respectfully dedicated this tombstone in 
the second year of Huang-ch'ing, Kuei-ch'ou, on the fifteenth day of 

the eight month (5th September, 1313)"14 

The title of his office is intriguing for a number of reasons. Firstly, 
Nestorians are not known to have been very friendly towards Mani- 
chaeans at any time in the history of the sect. Nestorius himself was 
labelled a Manichaean by his opponents. In the so-called Bazaar of 
Heracleides, Nestorius vehemently denounced Manichaeism.!? The rela- 
tionship between the two sects in the Far East may have been more cordial 
but we know that even in Sassanid Persia, persecution did not forge a 
closer link between Christians and Manichaeans. In the Acts of the Persian 
Martyrs we find a holy man by the name of Aeithala being asked by 
Persian officials to act as an inquisitor in the trial of a Manichaean.!$ 
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The only occasion of Nestorians having something in common with 
Manichaeans in China other than the title of Mar Solomon's office is the 
inclusion of two or three Manichaean scriptures in a list of Nestorian 
books which were translated by the Bishop Ching-ching.!? This, however, 
should not lead us into thinking that Nestorians were more tolerant to- 
wards their rivals when they found themselves in a strange environment. 
Rather, since both Manichaeans and Nestorians were active in translating 
their holy writings into Chinese, it is very probable that Ching-ching kept 
the Manichaean scriptures to see how they did their work. 

The second reason why it is strange to find someone being put in charge 
of both Manichaeans and Nestorians is that whereas Nestorianism was 
inseparably linked to resident aliens in China, Manichaeism had by the 
thirteenth century become completely Sinicized. Nestorianism first came 
to China in the seventh century when the Sassanid Empire succumbed to 
Islamic invaders. The T'ang government allowed it to be practised in 
China but its priests were mostly Syrians and the religion as a whole 
attracted few followers from the Chinese population. It was expelled 
in the ninth century together with many other foreign religions. The 
religion was so thoroughly uprooted by this expulsion that the Nestorian 
monk from Najran who in 980 had gone on a special journey to inquire 
into the fate of the Christian church in China reported that in the whole 
of China he had met with only one Christian.!?^ Nestorianism was re- 
introduced into China by the Mongols in the thirteenth century but again 
it was staffed by foreign priests and it won few converts from the in- 
digenous population. 

Manichaeism on the other hand was fervently evangelistic from the very 
moment it arrived in China. The Sogdian priests who brought the religion 
to China in the seventh century disseminated it among the local population 
as well as ministering to the needs of the foreign merchants in China.!* 
They aroused so much concern among the authorities, especially the 
Buddhist priests at court, that in the eight century an edict was issued to 
delimit its spread.!? In the ninth century, by a stroke of good fortune, they 
managed to convert the leader of the Uighur Turks to Manichaeism. He 
was the most important ally of the T'ang government and with his 
political backing and that of his immediate successors, Manichaean 
temples were established in about half a dozen cities in China. However, 
these temples only had a brief existence. In 840, the Eastern Uighur 
Empire was supplanted by the Kirghiz, one of their subject peoples, as 
the dominant foreign power in the North. Seeing that Manichaeism was 
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deprived of political support in China, the T'ang government ordered the 
closure of the Manichaean temples. A few years later all the Uighur and 
Sogdian priests were expelled from China in a wave of xenophobia which 
culminated in a wholesale attack on all foreign religions including Bud- 
dhism. Expulsion orders were also served on Nestorians, Muslims and 
Zoroastrians. Manichaean priests were rounded up and sent to the border 
region of Kan-su where the remnants of the Uighurs had established 
themselves. Àccording to a Buddhist chronicle, many of the priests and 
nuns died on the way because of the hardship of the journey.?? However, 
this expulsion of foreign priests did not mean the complete cessation of 
Manichaean mission in China as it did for Nestorianism. One Manichaean 
priest escaped to the South and found shelter among the foreign enclaves 
in Ch'üan-chou and he soon attracted followers. 

We owe our knowledge of the history of the sect after the mid-ninth 
century persecution to a seventeenth century savant by the name of Ho 
Chiao-Y üan.?' He gave a description of a Manichaean temple in Ch'üan- 
chou and a brief history of the sect. His knowledge of both the tenets of 
Manichaeism and its history in China was remarkably accurate as there 
were still a few practising Manichaeans in the vicinity of Ch'üan-Chou, 
whose books he could consult, at the time when he wrote his account of 
the temple. In telling us that the Manichaeism in South China was 
brought there by a refugee priest from the North, he gives the vital link 
between the two stages of the history of the religion in China and dis- 
counts the common assumption that the Manichaeism in South China was 
imported by sea from Iran.? The Manichaeans in the South preserved 
some of the writings of the sect which were translated into Chinese when 
the religion was essentially Central Asian in outlook.?? They used many 
of the religious terms of their former co-religionists in the North which 
implies that they did not receive their religion from foreign priests who 
came to Ch'üan-Chou by sea and who set up their own translation project 
to render the Manichaean scriptures into Chinese. Moreover, ever since 
the sixth century, Manichaeism was increasingly tied to the Silk Route 
for its dissemination and propogation and became a largely central Asian 
religion. The Manichaeans who still resided in Mesopotamia were mostly 
intellectuals and scholars, not the type who would become adult mis- 
sionaries. They were accused by the Manichaeans in Central Asia for 
their liberal views especially on ascetic matters. When some of them ac- 
tually fled to Turkestan in the face of a Muslim persecution, they were 
looked down upon by a local Manichaean leader as *Damn Syrians".?*?* 
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The Manichaeans in South China endeavoured to make their religion 
blend into the cultural and religious life of China since they were deprived 
of the political support of the Uighur Turks. They claimed that Mani was 
a re-incarnation of Lao-tzu, the founder of Taoism, an honour which 
was lavished upon Manichaeism by the Taoists when it was still a religio 
licita and protected by the military power of the Uighurs. In 1120, 
Manichaeans in South China were severly persecuted for the alleged part 
which some of them played in the so-called Fang La rebellion which 
came dangerously close to complete success.?^* Despite this set back, the 
sect continued to gain converts among the local population including the 
educated and the wealthy. In an exchange of letters between a Manichaean 
and Confucianist official which I have recently published, we find a 
scholar of considerably repute becoming the resident superintendent of a 
Manichaean temple. He tried to adhere to the very strict ascetic rules of 
the sect but then found them too demanding. He confessed his failings 
to a friend who was a Confucianist official. Instead of receiving a repri- 
mand for following a heterodox and illegal religion, he was praised by 
his friend for having tried to adhere to the original teachings of the 
sect.?? 

The Mongols who became the masters of the whole of China in the 
thirteenth century were considerably more tolerant in religious matters 
than the Sung government which they had ousted. The Mongol Khan 
ruled over a multitude of races and faiths and he required the loyalty of 
all his subjects in his military ventures. It would therefore have been 
unwise to cause division among the peoples of his vast empire by showing 
special favour towards any one particular religion. Instead there was a 
place for every major religion in the court of the Khan. William of 
Rubruck, a contemporary of Marco Polo and himself an intrepid traveller, 
was drawn into the lively debates and dialogues between the leaders of the 
various sects at the court of Khan at Kharakorum which he visited in the 
early years of the fourteenth century. Marco Polo too witnessed these 
lively discussions at the Mongol court on his overland journey to Asia 
and his impression was that "these Tartars do not care what God is 
worshipped in their lands. If only they are faithful to the Lord Khan and 
quite obedient, and give therefore the appointed tribute, and justice is 
well kept, thou mayest do what pleaseth thee with the soul." ?$ 

Kublai Khan decreed that the three main foreign religions in China- 
Buddism, Nestorianism and Islam, should be accorded freedom of 
worship provided that their leaders registered their religion with the 
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Board of Rites (Li-po). Failure to do so would be deemed an offence. It 
was unlikely, however, that the Manichaeans who had gone underground 
for almost four centuries would come to the open and register themselves 
as followers of a foreign religion and thus be placed under the supervision 
of Nestorian priests. William of Rubruck claimed that at Kharakorum 
he debated with genuine Manichaeans who believed in the Two Principles 
and the transmigration of souls.?" However, like most medieval church- 
men, he was well-versed in the doctrines of Manichaeism as described by 
heresiologists like Hegemonius and Epiphanius, and was therefore in- 
clined to detect a Manichaean substratum in any heresy which smacked of 
dualism. Although the Mongols had incorporated into their Empire, the 
kingdom of the Western Uighurs at Qoco, the only state to make Mani- 
chaeism an official religion, one cannot say with certainty that Mani- 
chaeism was still a living force in Central Ásia at that time.?? The Western 
Uighurs embraced Islam as readily as their Eastern kinsfolk took to 
Buddism. Moreover, even if the Mongols knew enough about Mani- 
chaeism from the few Manichaean priests at their court, they were not 
likely to be able to see the link between the Manichaeism of the Western 
Uighurs and the very sinicized version of the religion which was practised 
in South China, especially if they had to do their investigations via inter- 
preters. The Chinese officials working under the Mongols would not 
know enough about Christianity to detect the close association between 
Manichaeism and Nestorianism. They were more likely to label Mani- 
chaeism as a form of Buddhism because of its very ascetic rules. 

The Nestorian priest to whom the inscription at Ch'üan-chou was 
dedicated was clearly a foreigner. We are fortunate to know something 
about him and his role in the history of Nestorianism in South China from 
an account of the sect written by a Confucian scholar, a Director of 
Classics (Jü-hsüeh chiao-su), by the name of Liang Hsiang. According 
to this account, the Nestorians who disseminated their religion in South 
China were associated with the Patriarchate of Samarkand. Genghis 
Khan incorporated Samarkand and Buchara into his empire around 
1221 when Mar Elijah was patriarch. The Nestorians soon distinguished 
themselves as court physicians. When Genghis's son, Tului, fell ill, they 
restored him to health by prayer and administration of sherbet, a special 
medicine made from honey. The monks were led in their intercessory 
prayers by a "most reverend bishop", (Mari Hasia, Ma-li Ha-shi-ya). 
In 1268, Kublai Khan, learning of the fame of Mar Hlijah invited him to 
China and bestowed high honours on him. Although he enjoyed high 
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office and imperial patronage, the propagation of the Christian religion 
was still very much in his heart. Inspired by a vision which told him that 
he should found seven monasteries, he resigned his imperial offices and 
dedicated himself to this task. Grants of land and imperial authorization 
for the founding of the monasteries soon followed. À high water mark in 
his missionary effort was the arrival from the West of the Bishop Mar 
Solomon whom he invited to expound the Christian doctrine.?? The latter 
was probably the bishop who led the intercessory prayers over the 
Mongol prince Tului, and was certainly the same Bishop Mar Solomon 
to whom the inscription was dedicated. As Mar Elijah did not begin his 
missionary work in earnest before 1277, the date of the conferment of his 
last major imperial office, Mar Solomon probably came to China in the 
1280's. From the inscription, we learn that he died in 1313 and was buried 
by his disciples in South China. It is unlikely however that within such a 
short time he would be able to learn enough Chinese and about Chinese 
religion to find out for himself the presence of Manichaeans in his field 
of mission who were doing their best to avoid the powers-that-be by 
masquerading as Taoists or Buddhists. 

Á. well-known and much discussed incident in the 7/ Millione of Marco 
Polo may shed some light on how the Manichaeans in South China came 
to be placed in the same administrative category as the Christians by the 
Mongol rulers even though they had long considered themselves to be a 
superior form of Buddhism.? Marco Polo visited Ch'üan-chou in the 
company of his uncle Maffeo in 1292 and they stopped on their way at the 
city of Fou-chou (Fugiu) which was also an important port. The two ports, 
Fou-chou and Ch'üan-chou were so closely linked in administrative 
matters that Ch'üan-chou was once called Fou-chou.?! There a wise 
Saracen (sapiens saracenus) told them of a sect whose religion nobody 
seemed to be able to identify. They neither worshipped fire nor Christ 
nor Buddha nor Muhammed. He would be pleased if the Polos would 
visit them and find out who they were.?? The members of this unidentified 
sect were understandably apprehensive when the Polos were introduced 
to them. They thought that they were the agents of the Khan who had 
come to deprive them of their religion.?? However, the Venetian visitors 
were not deterred by this initial cold reception as they were eager to im- 
press upon them the Khan's toleration in matters of religion. They visited 
the sect a few more times to gain their confidence. The barriers were soon 
lifted and the Polos were even allowed to inspect their wall-decorations 
and their holy books. With the help of a translator, visitors were able to 
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identify a Psalter.?^ From this they concluded that the members of this 
unknown sect were Christians and they should send a delegation to the 
Khan to procure for themselves the privileges which were granted to the 
Christians. 

Two members of this so-called Christian sect duly arrived at the court 
of the Khan and made themselves known to the head of the Nestorian 
church. He took their case to the Khan and requested that these people 
should be granted the privileges which were due to the Christians. How- 
ever, the head of the Buddists argued that this sect should not be placed 
under the rule of the Christians as they were idolators and had always 
known to be idolators.?? Bored by the arguments put forward by the 
religious leaders of both sides, Kublai Khan summoned the delegation 
to his presence and asked them whether they would like to live under the 
law of the Christians or the law of the Buddhists. They replied that if it 
should please the Khan and were not contrary to his majesty, they wished 
to be classed as Christians as their ancestors had been. Their wish was 
duly granted and Kublai Khan ordered that they should be addressed as 
Christians and allowed to keep the law of the Christians. 

Most scholars are agreed that the Polos had stumbled across a secretive 
group of Manichaeans. In the course of their journey to China they would 
have learnt that Nestorian Christianity had penetrated into China in the 
Seventh Century and for a brief period enjoyed the patronage of the 
T'ang court. They were unlikely to have learnt that Manichaeism too came 
to China about the same time. Not being a trained theologian like William 
of Rubruck, Marco Polo could not easily distinguish between Mani- 
chaeism and Orthodox Christianity, especially if his investigations had to 
be conducted via interpreters. Marco Polo estimated the number of 
people belonging to this sect in South China (Manci) to be 700,000 
families. This figure, even if we accept an element of exaggeration, pre- 
cludes their being Nestorian Christians as our sources are extremely silent 
on the presence of any large communities of Christians in South China 
prior to the Mongol period, whereas both Confucianist and Buddhist 
accounts are unanimous on the "subversive" activities of the Manichaeans 
in this area.?8 In their zeal to show that the Christian Church in China was 
of long standing, the Polos had mistaken Manichaeans to be orthodox 
Christians and somehow managed to convince them that they were so. 
Ás the Buddhists had been the most consistent and outspoken critics of 
Manichaeism throughout its history in China, it was to the advantage of 
the Manichaeans not to be placed under their rule.?* 


80 S. N.C. LIEU 


THE MANICHAEAN SHRINE AT CH'ÜAN-CHOU 


As far as the Manichaeans were concerned, their new ties with the Chris- 
tians was a mariage de convenance. The long history of persecution which 
characterises Manichaeism had taught its members not to become over- 
reliant on secular support. Although Manichaeism was able to enjoy free- 
dom from persecution under the Mongols, the laws against them were 
not completely abrogated. The Yüan Code contains a law against those 
who attended secret meetings in white ceremonial dress.?? This was no 
doubt kept to appease the Confucianist officials whom the Mongol rulers 
had to rely on for governing the indigenous population. The situation is 
not unlike that of the African Church under the Vandal rulers in Late 
Antiquity. The Vandals, though they themselves were heretics, neverthe- 
less found the power of the Catholic Church to be so strong and perva- 
sive that they had to burn afew Manichaeans in order to please the subject 
people.?? 

The Manichaeans in South China did not become more Christian as a 
result of their new classification. À Manichaean shrine which was built 
in the vicinity of Ch'üan-chou during this period differed little in apperance 
from other Buddhist shrines and temples in the area. This was the shrine 
which in the early years of the seventeenth century which sparked off 
Ho Chiao-yüan's interest in the sect. His account of the shrine and his 
brief history of the sect laid unnoticed in his vast work on the topography 
and antiquities of South China, the Min-shu, until the discovery of original 
Manichaean texts in Chinese in Turkestan in the early parts of this cen- 
tury. Chinese scholars immediately tried to look for this shrine in Ch'üan- 
chou. Unfortunately, Ho did not give sufficiently clear indication to its 
whereabouts in his text. He says that it was situated on Hua-p'iao Hill but 
this stil left the scholars with a large area in which to search for this shrine. 
At one time most scholars were of the view that it had not survived. 
However, a local antiquarian by the name of Wu Wen-liang did not give 
up the search in the firm belief that if it was still standing in the seventeenth 
century there is a good chance for it to have survived. In 1957 he was able 
to announce that the shrine has definitely been located in the south-eastern 
outskirts of the city and, as Ho has said, on the slopes of Hua-p'iao Hill. 

Only one photograph of the building has emerged so far from the 
People's Republic of China.?^? It shows a very ordinary looking Buddhist 
shrine. No wonder the scholars in the 1920's and 30's had difficulty in 
trying to find it. It has two storeys with the main hall for worship on 
ground level and living quarters for a very small number of monks 
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or priests on the upper floor. According to Wu Wen-liang, the shrine 
was built entirely in granite. In the hall was a statue of Mani as the 
Buddha of Light measuring 154 cm. in height. It was backed by a 
gold plated halo with a diameter of 168 cm. An inscription on a stone in 
the courtyard exhorts the worshippers to repeat: 

*Mani, the Buddha of Light, the most pure Light, the great and 
and powerful Wisdom, the highest and unsurpassable truth. Inscribed 
in the ninth month of the Chih-ch'ou year of the Cheng-tung period 
(1445)^*1 
Wu Wen-liang was told by the local people that this was an ordinary 

Buddhist shrine and the "Mani" of the inscription is merely a mis- 
transliteration of ^Muni", the shortened version of Buddha's real name, 
Sakyamuni. However, Wu, on closer examination of the shrine, suggests 
four reasons why it is not a Buddhist temple but the Manichaean shrine 
which is described by Ho Chiao-yüan. Firstly, Buddhists would not for- 
mally be so careless as to confuse "Mani" with "Muni", especially in a 
religious inscription although the two names are very close in sound. 
Secondly, the statue of Mani differs from the ordinary statues of Buddha 
in several respects. The latter normally depict Buddha as having down- 
cast eyes, curly hair and without a beard. The statue of Mani in this 
shrine, despite its Buddha-like pose and backed by a halo, stares straight 
at the spectator. He is bearded and does not have any curly hair on his 
head. Wu also says that there are perceptible differences in the design of 
the halo with those which normally accompany the statues of Buddha. 
However, Wu does not list the differences and the photographic repro- 
ductions of this statue which have appeared so far are not sufficiently 
clear for us to pick these differences out for ourselves. Thirdly, most Bud- 
dhist temples have inscriptions exhorting the worshippers to repeat 
Buddhist devotional formulae and incantations like *Nan-mo a-ni-t'o- 
fu" (Sanskrit, Namah Amitabha) but not words like "Mani the Buddha 
of Light, etc." Fourthly, the Buddhists in Ch'üan-couh celebrate the 
birthday of Buddha on the nineteenth day of the second month of the 
Chinese year. However, beside the south entrance of the shrine is an 
inscription which gives the birthday of the Buddha in the hall as the six- 
teenth day of the fourth month. 

These are of course the observations of a scholar. It is very possible that 
many of the worshippers who frequented the shrine in the fourteenth 
and fifteenth centuries thought that Manichaeism was merely a variant 
of Buddhism. This could well be the view of the person who donated the 
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money for the statue of Mani. The dedicatory inscription reads: 
"Chen Chi-tse, a believer of the town of Hsieh-tien presented this 
holy image, praying earnestly for his deceased mother, hoping that she 
will soon attain Buddhahood. Inscribed in the month of fasting of the 
fifth year of Chih-yüan (1339). 
The records of the Ch'en family in this locality says that Chen Chi-tse was 
well thought of by the local inhabitants for his generous provision for a 
statue of Buddha in a local shrine.** His immediate relatives were probably 
also unaware of the true nature of the shrine. The priests, however, who 
still had access to manichaean scriptures had clearer idea on the origins 
of the Buddha to whom the shrine was dedicated. We must not forget 
that Ho Chiao-yüan would not have been able to write an account of 
how Manichaeism came to South China from Persia unless he was able 
to consult the priests about the history of the sect and to examine their 
scriptures. The fact that the priests in the shrine on Hua-p'iao Hill 
possessed original Manichaean scriptures is attested by the inscription 
which says "Please repeat: Mani the Buddha of Light, etc." It is a partial 
quotation from a Manichaean scripture called the Ning-yen Sutra. 
According to W.B. Henning, "*Ning-yen" is the transliteration for the 
Middle Persian word dewán which means archive or a collection of letters. 
The Ning-yen Sutra is therefore the Letters of Mani in Chinese trans- 
lation. This work is no longer extant but we find excerpts from it in 
other Chinese Manichaean writings. The excerpt from which the inscrip- 
tion is adapted reads: "If the true worshipper (tien-na-mu, Middle 
Persian: dynwr**) comes to a full realization of the Righteous Law, 
then he will receive the most pure Light and the great and powerful 
Wisdom."^ 

Manichaean temples were not intended to be monasteries in the Chris- 
tian or Buddhist sense as the priests were not allowed to reside in them 
unless they were ill.*? Since the procurement and preparation of food by 
the Manichaean electus was prohibited by the teachings of the sect, the 
priests had to rely on the lay brothers for food and accommodation. In 
China, as in Àugustine's North Africa, the Manichaeans developed an 
elaborate system of cells which the electi visited on circuit.?? This en- 
couraged contact between the clergy and the laity which was vital to the 
success of Manichaeism as a missionary religion. It is significant that the 
Manichaean shrine on Hua-p'iao Hill in Ch'üan-chou provided living 
quarters for a few priests which is more in line with other Buddhist 
monasteries. The severe persecution of the sect in the Sung Dynasty must 
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have irreversibly weakened the cell-structure of the sect and turned the 
cells into isolated pockets with little contact with each other. 

When the persecution was lifted with the ousting of the Sung govern- 
ment by the Mongols, the Manichaeans were able to come out to the 
open once more. However, there was no immediate attempt to restore the 
cell-structure which had characterized the sect as a secret religion par 
excellence under the Sung. Instead individual Manichaean communities 
erected their own shrines which housed their own priests and scriptures. 
This turned Manichaeism from an invading to an inviting force with the 
inevitable diminution in contact between the clergy and the laymen. 
Manichaeism began to acquire a reputation for being an other wordly 
religion and we find a Confucian scholar turning to Manichaeism in this 
period in order to become a hermit.?? 

The Manichaeans whom the Polos met had clearly been deprived of the 
teaching of their priests. They had little idea of what they believed in 
except the little they could learn from the few books which had been 
passed on to them by their ancestors.?! Thus it was not difficult for the 
Polos to persuade them to believe that they were Christians: * Vos estis 
Christiani et nos sumus similiter Christiani." However, although they 
might have been glad to be classed as a recognized religious group together 
with the Christians, they did not totally lose their self-identity. As a 
Byzantine heresiologist puts it, they could be as changeable as a chame- 
leon and as adaptable as a polypus;?? nevertheless they remained loyal 
to what they knew of the teaching of Mani albeit in a Chinese guise. It 
did not take the authorities long to realize that the 700,000 or so families 
which Marco Polo had labelled as Christian were not Christians at all 
but members of a detested heresy. However, since Nestorian priests 
were also administrators whose duty it was to maintain the religious 
peace desired by the Khan, they were obliged to look after the interests 
of the Manichaeans. The title of Mar Solomon's office as the chief ad- 
ministrator of Christians and Manichaeans attests to their unique ecu- 
menical róle. 


NOTES 


! [would like to thank my wife Judith for much help and advice and I would also 
like to take this opportunity to pay my tribute to the successive librarians of the 
Warburg Institute who have over the years assembled a most impressive collection of 
books and articles on the history of Manichaeism which considerably lightens the task 
of the researcher. As this article is intended for scholars who cannot read Chinese, I 
have kept references to oriental sources to a minimum. 
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the plate accompanying the article of K. Enoki (supra note 13). 

35 | Wu Wen-liang, op.cit., 44, the translation given by L. C. Goodrich, arf.cif., is 
incomplete. 

?? Wu Wen-liang, op.cit., 44—5. The date for Mani's birthday according to a text 
from Eastern Turkestan, cf, W. B. Henning and G. Haloun, The Compendium of the 
doctrines and styles of Mani, the Buddha of Light, Asia Major, New Series, 3/2 (1952) 
190-1 and 196—201, was the eighth day of the second month of the thirteenth year of the 
period of Chien-an (March 12,208). The date given in the shrine at Ch'üan-chou is 
probably a local variation. For the dates of Mani's life see the important study by 
A. Henrichs and L. Koenen, Ein griechischer Mani-Codex Zeitschrift für Papyrologie 
und Epigraphik, 5 (1970)116—132. 

33 Wu Wen-liang, op.cit., p. 44. The abridged translation given by L. C. Goodrich, 
art.cit., 164, is based on a wrongly transcribed text. 

* |Fu-chien Chün-chiang Hua-p'iao Mo-ni-chiao wei-ch'i (Manichaeism Remains 
on Hua-p'iao Hill in Fukien). Wen-wu ts'an-kao tzu-liao, no. 69, 1958., no. 4, p. 28 (The 
article is unsigned). 

55 W.B.Henning and G. Haloun, art.cit., 207. 

5$ On the meaning and significance of the term dynwr see M. Boyce, A Reader in 
Manichaean Middle Persian and Parthian (Brill 1975)3—-4 and 41, n. 6; see also F.C. 
Andreas and W. B. Henning, Mitteliranische Manichaeica aus Chinesisch-Turkestan, 
II, Sitzungsberichte der Preussischen Akademie der Wissenschaften (1933/vi1)304—5 

"  Po-ssu-chiao ts'an-ching, Taisho Tripitaka, 2141B, Vol. 49, p. 1283a,15-17; cf, 
E. Chavannes and P. Pelliot, Un traité manichéen retrouvé en Chine: Premiére partie, 
Journal Asiatique, 10 ser., 18 (1911)556. 

5$ On Manichaean monasticism in general see J. P. Asmussen, op.cit., 260-1, n. 14. 

5$ P.R.L.Brown, Augustine of Hippo, A Biography (Faber 1967)46; S. N. C. Lieu, 
art.cit., 403—410. 

599 Chen Kao, Chu-hsi-lou-chi, Pu-Asi-chou-yii chi, 12; trans. in S. N. C. Lieu, art.cit., 
424—5 

533 Marco Polo, op.cit., p. liv: set multo tempore sine doctrina fuerant quare princi- 
palia ignorabant tamen istud tenemus a predecessoribus nostris videlicet quod secundum 
libros nostros celebramus... 

32 jbid. p. liv 

33 Petrus Siculus, Historia Manichaeorum, 16, eds., Ch. Astruc et al, Les sources 
Grecques pour l'histoire des Pauliciens d'Asie Mineure, Travaux et Memoires, 4 (1970) 
13: xai &ánAGG óíxnv nroAóno90G f| kapatAé£ovtocg v kaip kai t vponQ kai vÓ 
Tpooóno oupueta paAAovcat,... 
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APPENDIX 
ACCOUNT OF THE MANICHAEAN SHRINE AT HUA-P'IAO HILL 


I feel it appropriate to append Ho Chiao-yüan's essay on the Mani- 
chaean shrine at Hua-p'iao hill which is discussed in part of my article. 
Ho was an antiquarian who lived at the turn of the seventeenth century. 
His essay not only gives us a description of the shrine but also a brief 
history of the sect in China from its arrival to its gradual disappearance 
in the Ming Dynasty.! It is a document of considerable value to the his- 
torian of Manichaeism. It has been translated into French by Paul Pelliot 
and into English by T.A. Bisson at the beginning of this century.? 
However a new translation is necessary as the two earlier translations are 
now very hard to obtain and also in need of serious revision in the light 


of modern discoveries. My translation is based on that of Mr. Bisson. 


"The Hua-piao Hill of the county of Chin-kiang prefecture of Ch'üan-chou is joined 
to the Ling-yüan Hills. Its two peaks stand up like Aua-p'iao (i.e. twin columns placed 
at entrance of tombs). On the ridge slope back of the hill is a rustic shrine dating from 
the Yüan period. There reverence is paid to Buddha Mani. The Buddha Mani has for 
name "Brilliant Buddha Mo-mo-ni' ; he came from Su-lin (i.e. Assuristan) and is also 
a Buddha, having the name *Envoy of the Great Light, Complete in Knowledge." It is 
said that more than five hundred years after Lao-tzu travelled to the shifting sands of 
the West, in the Wu-tzu year of the Chien-an period of emperor Hsien of the Han 
(208 A.D.),? he was transformed into a zai-yün (i.e. pomegranate). The queen of the 
king Pa-ti ate and liked it, upon which she became pregnant. The time having come, the 
child came forth through her breast. The mai-yün is a pomegranate of the imperial 
gardens. This story is similar to that of the grasping of the pear-tree and the coming 
forth from the left side.* His (Lao-tzu's avatar; Mani's) religion is called "luminous" ; 
in his clothing he favoured white; in the morning he worshipped the sun, in the evening 
the moon. He had a complete conception of the nature of "*dharma", and laboured for 
its clarification. He said: "That which approaches your nature is mine; that which 
approaches my nature, is yours" In fine, he united in one [the doctrines of] Sakyamuni 
(i.e. Buddha) and Lao-tzu (i.e. Taoism). He propagated [his religion] in the countries 
of the Arabs, the Roman Empire,? Tokharestan, and Persia. In the year Ping-ssu of the 
T'ai-shih period of emperor Wu of the Chin (A.D. 266) he died in Persia. He entrusted 
his doctrine to a chief mu-che.9 The mu-che in the reign of Kao-Tsung of T'ang (650-683) 
propagated his religion in the Middle Kingdom. Then, in the time of Wu Tse-t'ien 
(684-704) an eminent disciple of the mu-che, the fu-to-tan' Mi-wu-mo-ssu (Mihr Or- 
muzd) came in turn to the court. The Buddhist monks were jealous of him and calum- 
niated him, and there were mutual struggles and difficulties; but Tse-t'ien (1.e. Empress 
Wu) was pleased with his words and kept the envoy to explain his Scriptures to her. 
In the period K'ai-yüan (713-741) a Ta-yün-kuang-ming-ssu (Temple of the Light of 
the Great Clouds) was established for the worship (of Mani). He himself (the fu-to-tan) 
said that in his country there had been in the beginning two sages, called Sien-yi 
(Primordial Thought)? and I-ssu (Jesus);? as we in the Middle Kingdom speak of 
P'an Ku.!? The word rw means large.!! Of their sacred books there are seven works. 
They have [also] the Hua-hu-ching, where is told the story of Lao-tzu entering the 
shifting sands of the West to be born in Syria.!? In the period Hui-ch'ang (841-846) 
when (Buddhist) monks were suppressed in great numbers, the religion of the light was 
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included in the suppression. However, a Ahu-lu fa-shi came to Fou-t'ang (south of Fou- 
chou), and taught his disciples at San-shan (in Fou-chou). He came to the commandery 
of Ch'üan in his travels and died (there) and was buried at the foot of a mountain to the 
north of the commandery. In the period Chih-tao (995-997) a scholar of Huai-an, 
Li T'ing-yü, found an image of the Buddha (Mani) in a soothsayer's shop at the capital; 
it was sold to him for 50,000 cash-pieces, and thus his auspicious image was circulated 
in Fukien. In the reign of Chen-tsung (998-1022) a Fukien scholar, Lin Shih-ch'ang, 
presented his (Manichaean) sutras for safe-keeping to the Official College of Fou-chou. 
When T'ai-tsu of the Ming Dynasty established his rule, he wanted the people to be 
guided by the Three Religions (i.e. Confucianism, Taoism and Buddhism). He was 
further displeased by the fact that [the Manichaeans] in the name of their religion (i.e. 
Ming) usurped the dynastic title. He expelled their followers (from their shrines) and 
destroyed their shrines.!? The president of the Board of Finance, Yu Hsin, and the 
president of the Board of Rites, Yang Lung, memorialized the throne to stop (this 
proscription); and because of this the matter was set aside and dropped. At present 
those among the people who follow its (Manichaean) practices use formulas of incan- 
tation called "the master's prescription", (but) they are not much in evidence. Behind 
the chapel are the Peak of Ten Thousand Stones, the Jade Spring, the Cloud-Ladder 
of a Hundred Steps, as well as accounts graven on the rocks (by visitors)." 


NOTES TO THE APPENDIX 

1 On Ho Chiao-yüan, see Dictionary of Ming Biography, 1366-1644, ed. L.D. 
Goodrich ef al. (New York 1976) 507a-509b. 

? P. Pelliot, Les traditions manichéenes au Fou-kien, 7Toung Pao, 22 (1923) 193-208; 
T.A. Bisson, *Some Chinese Records of Manichaeism in China," 7he Chinese Recorder, 
60, No. 7 (Shanghai 1929) 425-7. 

3 On the Chinese dates of Mani's life see G. Haloun and W.B. Henning, The 
Doctrines and Styles of the Teaching of Mani, the Buddha of Light, Asia Major, 
N.S. 3 (1952) 196—204. 

^ Referring to Lao-tzu's miraculous birth; based on similar story of Buddha's 
birth when Maya grasped the asoka tree. 

9$ The Chinese term here is Fu-lin — Middle Persian Arwm, cf. H.H. Schaeder, 
Iranica, Pt.2, Fu-lin, Abhandlungen der Gesellschaft der Wissenschaften zu GOttingen, 
Phil.-Hist. Klasse, Dritte Folge, Nr. 10 (Berlin 1934) 24—68. 

$  Mu-che — Middle Persian m eozag (i.e. magister), cf, Haloun and Henning, 
art. cit., 195, note 65. 

*  Fy-to-tan — Middle Persian ( AJ)ftadan (i.e. episcopus), cf., Haloun and Henning, 
art. cit., p.188, note 1. 

8  Sien-yi — Middele Persian Andysysn nxwstyn which approximates to £v9ounoic 
in Gnostic- Manichaean parlance. Here the reference is probably made to the Primal 
Man. Cf. W.B. Henning, Two Manichaean Magical Texts with an excursus on the 
Parthian ending -endeh, Bulletin of the School of Oriental and African Studies, 129] 
(1947) 271-8. 

9 On Jesus in Chinese Manichaeism see E. Waldschmidt and W. Lentz, Die Stel- 
lung Jesu im Manichàismus, Abhandlungen der Preussischen Akademie der Wissen- 
schaften, Jahrgang 1926, Phil.-Hist. Klasse, Nr. 4 (Berlin 1926) 97-111. 

it P'an Ku is a demiurge figure in Chinese mythology. 

1 Mo — Syriac Mar, Mani's title. 

12 Op this see S. N.C. Lieu, art. cit., 412-6. 

13 On the Hui-chang Suppression of Buddhism see my article Polemics against 
Manichaeism as a Subversive Religion in Sung China, Bulletin of the John Rylands 
University Library of Manchester (forthcoming). 


Vigiliae Christianae 34, 89-104; (C) North-Holland Publishing Company 1980 
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Les euvres de Philon d'Alexandrie publiées sous le patronage de 
l'Université de Lyon par Roger Arnaldez, Jean Pouilloux et Claude 
Mondésert. 

34^ Quaestiones et solutiones in Genesim I et II e versione armenica. 
Introduction, Traduction et Notes par T Charles Mercier. Paris, Éditions 
du Cerf, 1979. 336 p. 199F. 


Les Quaestiones et Solutiones in Genesim et Exodum sont les traités les 
moins connus de Philon, non pas parce qu'ils sontles moinsimportants mais 
parce qu'ils ont été moins accessibles. Du texte grec seuls nous restent 1. 
des fragments, qui ont été édités recemment d'une facon excellente dans 
cette série par Mlle Frangoise Petit (Cf. Vig. Chr. 33 [1979] 294—295); 
2. il existe aussi une ancienne version latine du livre VI des Quaestiones 
in Genesim éditée aussi par Mlle Petit (TU 113-114); 3. dans leur totalité 
ces ouvrages de Philon ne sont conservés que par une version arménienne, 
qui a été publiée en 1826, avec une traduction latine de l'éditeur, par 
J. B. Aucher. 

Dansla série présente on va publier une version frangaise des Quaestiones 
en trois volumes. Les éditeurs ont décidé de joindre à la traduction fran- 
caise la traduction latine d'Aucher; ce qui est une décision heureuse. 
Comme le dit le Pere Mondésert dans son Avant-propos, cette traduction 
représente la forme sous laquelle depuis un siécle et demi on a connu et 
cité les Quaestiones. Elle est, d'ailleurs, presque introuvable aujourd'hui. 

La traduction frangaise est faite sur le texte arménien établi par Aucher 
(p. 21), mais par un examen des nouveaux manuscrits l'éditeur a pu 
corriger ce texte à plusieurs endroits. Il a pu constater qu'à la base de 
toute la tradition arménienne de Philon il n'y a qu'une version (p. 17). 
Cette version reléve de ce qu'on appelle l'École hellénistique, qui vise à la 
littéralité, dans la conviction qu'une traduction est d'autant plus précise 
qu'elle est plus servile (p. 27). Outre ces problemes, l'éditeur discute dans 
son introduction instructive les lemmes bibliques dans la traduction armé- 
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nienne, et spécialement l'influence de la Vulgate arménienne sur ces 
lemmes. 

Quant à la traduction, l'auteur de ce compte-rendu doit avouer qu'il ne 
connait pas la langue arménienne. Mais il avait à sa disposition les traduc- 
tions d'Aucher et de Marcus et la bienveillance de M. Weitenberg, qui 
enseigne l'Arménien à l'Université de Leyde. Il me semble que la traduc- 
tion frangaise, présentée ici, est d'une grande exactitude. 

Cependant à beaucoup d'endroits la traduction laisse le lecteur devant 
bien des problémes. Pour en donner un exemple, on peut renvoyer à 
Quaestiones in Genesim l 4, oü Philon discute la différence entre le omo 
creatus (c'est-à-dire l'homme de Genése 2,7) et l'homme secundum imagi- 
nem (de Genése 1,26). Comme on le sait, ceci est un des grands problémes 
du De opificio mundi. Dans la traduction d'Aucher, Philon dit: Creatus 
ille sensibilis homo est, et similitudo exempli intellegibilis: qui vero secun- 
dum formam, intellectualis ac incorporeus, similitudo est archetypi secun- 
dum visum; et iste est forma principalioris characteris. Hoc autem est 
Verbum Dei, primum principium, originalis species ...». On discerne ici la 
théorie philonienne bien connue, qui dit que la formule kat. gikóva de 
Geneése 1,26 signifie que l'homme est «une image d'une image » (eikov 
£ikóvoc: De opificio mundi 25) c'est-à-dire l'image du Logos qui lui- 
méme est l'image de Dieu. Le Logos est l'archetype; l'homme intelligible 
est donc, comme dit le texte, similitudo archetypi. ll est intellectualis et 
incorporeus. Mais comment expliquer l'addition secundum sensum? M. 
Mercier traduit «selon l'aspect», mais cela n'explique pas grand, chose. 
Peut-étre une étude plus approfondie de la traduction arménienne et de 
l'ouvrage de Philon donnera-t-elle une solution de ce probléme et de 
beaucoup d'autres. En deux cas la traduction d'Aucher me semble con- 
tenir des indications pour une compréhension du texte qui différe de celle 
de la traduction frangaise. 

Quaestiones in Genesim |] 29 demande la raison du commandement de 
Genése 2,24, « C'est pourquoi l'homme laissera pére et mére et se soudera 
à sa femme». Selon Aucher, Philon dit: Summa excessione se gerere virum 
erga mulierem in communitate, ita ut et parentes patienter derelinquere 
iubeat (iubet doit étre une faute d'impression, déjà présente dans la ver- 
sion d'Aucher); non ut sic magis conveniens sit, sed velut vix futuros causa 
fidelitatis erga mulierem. M. Mercier traduit: « C'est avec une trés grande 
superiorité que l'homme doit se comporter avec la femme dans leurs 
relations communes, c'est pourquoi (l'Écriture) lui ordonne d'avoir le 
courage de laisser méme ses parents, non comme un geste convenable, 
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mais parce qu'ils ne seront pas occasion de bienveillance envers la 
femme». 

Ici la traduction de summa excessione par «avec une trés grande 
superiorité» me semble contestable. Superiorité, envers qui? Envers les 
parents? Mais le texte ne le dit pas. A mon avis, summa excessione est une 
détermination de se gerere in communitate. « L'homme doit se comporter 
en communication avec sa femme d'une facon exceptionelle». (Voir la 
traduction de M. Marcus: «Scripture commands man to act towards his 
wife with the most extreme exaggeration in partnership ».) 

Mais j'ai encore plus de difficulté avec la traduction de la derniére partie 
de cette phrase, qui donne l'impression que causa est prédicat. La traduc- 
tion de M. Marcus est semblable: «but as though they would not be 
causes of good will to the wife». On peut penser que les deux traductions 
se fondent sur l'arménien. Mais, d'oü vient alors cette traduction d'Au- 
cher? En outre, les traductions frangaises et anglaises ne donnent guére un 
sens cohérent. A mon avis, Philon dit quelque chose d'assez différent. 
Selon lui l'Écriture ordonne de laisser les parents, non comme un geste 
plus convenable, mais ce commandement signifie que les parents «seront 
comme à peu prés non-existants (pour l'homme) à cause de sa fidélité 
envers sa femme». Philon fait usage d'une tournure trés forte pour ex- 
primer, que pour l'homme les parents doivent faire place à sa femme. 
Alors causa est ablatif. Quant à la construction de la phrase, le verbe 
iubere régit non seulement la proposition subordonnée, mais aussi l'accu- 
sativus cum infinitivo «se gerere virum». Dans la derniere partie de cette 
phrase il faut suppléer « sed (scriptura iubet se gerere virum erga parentes) 
velut vix futuros ... 

Quaestiones in Genesim I 76 discute le fait remarquable que Dieu met 
un signe sur Cain, le fratricide, afin d'éviter qu'aucun le tue. Philon dit: 
« En effet, voici que l'un de deux est coupable des pires actes, impiété et 
fratricide; il est vivant, 1l engendre des enfants, il construit des villes. Mais 
celui qui a regu un témoignage pour sa piété est massacré perfidement». 
Et alors la traduction d'Aucher poursuit: non tantum evidenter dominica 
voce clamante, quod nec sensibilis ista vita bona est, neque mors mala ... 
Traduction de M. Mercier: «alors que la voix divine proclame clairement 
que non seulement cette vie sensible n'est pas bonne, nila mort un mal». 
À mon avis la traduction d'Aucher trahit encore le grec sous-jacent ; le 
non solum, qui fait double emploi ici, me semble étre une traduction 
erronée de utovovouyí, «à peu prés», ou «c'est comme si ...». Philon dit: 
«le comportement de Dieu envers Cain et Abel est comme une voix de 


92 REVIEWS 


Dieu qui proclame que cette vie sensible n'est pas bonne, ni la mort un 
mal». Reconstruction possible du grec: povovouyi tfj; 10b kupíou qovfis 
&kBooorgc. (Voir mon observation en Vig. Chr. 31 [1977] 310). 

La réproduction de la version d'Aucher contient un nombre de fautes 
d'impression, qui sont parfois assez sérieuses. Je donne ici la legon 
correcte: p. 70, l. 25 philosophice; p. 74, l. 19 fluvium; p. 80, I. 80 philo- 
sophia ; p. 90, 1. 23 delineatio; p. 108, 1. 27 peccandi; p. 120, l. 19 miseri; 
p. 126, l. 6 namque, l. 7 reddi; p. 128, l. 21 superadduntur; p. 160, I. 11 
sapientia; p. 248, la derniére ligne: aucupantium; p. 260, l. 3 madidum 
esset; l. 5 mentem vero; p. 274, l. 21 confusio; p. 232, l. 11 venatoria vero 
ars. À part iubet (p. 94, l. 13) les mots suivants me semblent étre déjà 
fautifs dans la version d'Aucher: p. 150, I. 18 immortalitati; p. 168, 1. 24 
vitae; p. 166, dernier mot: levitieae. 

Que ces petites observations contribuent à une compréhension meil- 
leure de ce texte de Philon. La présente édition est le fruit d'un travail trés 
grand et extraordinairement difficile. M. Mercier a laissé un travail prati- 
quement achevé pour la version de la Genése au moment de sa mort. Son 
successeur à l'Institut Catholique pour l'arménient et le géorgien, M. 
Mahé, contribuera à la traduction des Quaestiones in Exodum avec ceux 
qui sont chargés de ce travail. C'est avec grande espérance qu'on attend 
les deux volumes suivantes de cette partie spéciale de l'ouvrage de Philon. 


2312 GD Leiden, Haarlemmerstraat 106 J. C. M. VAN WINDEN 


Michael M. Sage, Cyprian (Patristic Monograph Series, 1). Cambridge 
Mass., The Philadelphia Patristic Foundation, 1975. Pp. VI, 439. 


The new Patristic Monograph Series, published by the Philadelphia 
Patristic Foundation, opens with a biography of Cyprian, the Carthagi- 
nian bishop and martyr. In undertaking to write it Mr. Sage set himself 
a difficult task. Because of the abundance of materials Mr. Brown was able 
to present us with his remarkable portrait of Augustine. In Cyprian's 
case, information is rather scanty and much guess-work is needed to fill 
the gaps, hardly an inviting prospect for a biographer. Mr. Sage treads 
warily, indeed, as witness his ample discussion of the situation in Africa 
during the first half of the third century A.D. and his tentative description 
of the contemporary political and intellectual milieu, which could give a 
partial explanation of the conversion of a man of Cyprian's social status. 
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On the other hand, it is something of a surprise to me that in the last 
chapter, where Cyprian's two trials, his second exile and his martyrdom 
are discussed, the cautious approach has given way to a rather speedy 
disposal. I would think that with regard to the data about Cyprian's end 
there are problems enough: how are we to establish the exact wording of 
the Acta proconsularia transmitted in a bewildering variety of readings; 
how can we reconcile the Acta with the data in Pontius's Vita Cypriani; 
could these uncertainties affect our image of the death and, indirectly, of 
the personality of Cyprian? However, the biography as a whole bears 
witness to the author's judicious handling of the available data. His 
judgment on one of the main sources, the enigmatic Vita Cypriani of 
Pontius, ("Exaggeration was his— 1e. Pontius's — metier, not falsifica- 
tion", see p. 394) will meet with the approval of most Cyprian scholars. 
I noted several minor errors, some of them rather irksome; e.g., the dai- 
matica of which Cyprian divested himself before the execution is said to 
be "the long woollen undergarment worn by priests during mass" (see 
p. 351); the eighteenth century French edition of Cyprian's works is that 
of Dom Maran, not of Dom Morin (see p. 399); the Noviomagus of van 
Beek's edition of the Passio Perpetuae is Nijmegen (Nimeguen) in The 
Netherlands, not Neumagen in Germany (see pp. 12 and 407). In the 
discussion of the problems relating to the persecutions the author does not 
mention the important studies of J. Vogt and H. Last in the Reallexikon 
(Christenverfolgung, Reallexikon für Antike und Christentum II (1954) 
c. 1159-1228). 


Nijmegen, Ubbergseweg 172 A. BASTIAENSEN 


Jean Daniélou, Les origines du christianisme latin (Histoire des doctrines 
chrétiennes avant Nicée, Tome III). Paris, Les Éditions du Cerf, 1978. 
392 pp. F. 60. 


C'est quatre ans aprés la mort de Jean Daniélou qu'a paru une étude 
de sa main sur les origines du Christianisme latin, dont le manuscrit 
laissé par l'auteur a été mis au point par l'Institut des Sources chrétiennes. 
Cet ouvrage poursuit la ligne des deux exposés précédents bien connus: 
Théologie du Judéo-christianisme (1958) et Message évangélique et culture 
hellénistique aux II* et III* siécles (1961). De nouveau il s'agit d'une 
discussion de certains aspects du méme théme central: comment un mes- 


94 REVIEWS 


sage religieux imprégné de conceptions orientales s'est-il implanté dans 
la culture gréco-romaine? L'auteur veut démontrer d'abord que dans une 
série d'écrits chrétiens latins des premiers temps (des textes traduits du 
grec aussi bien que des textes originaux) on trouve des traces de concep- 
tions judéo-chrétiennes, et qu'il y a une interaction avec l'apport d'auteurs 
comme Tertullien et Cyprien. Il discute ces textes latins qui sont marqués 
par le judéo-christianisme (il s'agit de traductions latines d'oeuvres 
grecques, d'ouvrages originaux dont certains sont anonymes, des écrits 
de Commodien et de Victorin de Pettau). Ensuite il étudie la réaction de 
Tertullien, Minucius Felix, Novatien et Cyprien contre un christianisme 
imprégné de la culture judéo-chrétienne. La troisiéme partie de l'ouvrage 
examine comment les Latins ont lu la Bible: la théologie biblique, la 
théologie systématique, la théologie ecclésiale (les testimonia, la typologie, 
les exempla), tandis que le sujet de la partie finale est la théologie latine, 
en particulier la méthode et le systéme de Tertullien et l'ecclésiologie de 
Cyprien. 

On sait que Daniélou connait à fond le judéo-christianisme, dont il 
avait analysé depuis longtemps déjà avec précision les traits caractéris- 
tiques, par exemple dans le domaine de l'angélologie et de l'eschatologie. 
Son analyse de certaines idées et motifs dans la littérature chrétienne 
ancienne est trés convaincante. 

De méme il a raison de dire que Tertullien a été le premier à créér une 
littérature chrétienne d'aprés l'exemple classique. Mais Je crois qu'il y a 
dans ce livre un point assez faible, qui n'est certainement pas sans con- 
séquence: c'est la construction chronologique, d'aprés laquelle Daniélou 
considére que la littérature judéo-chrétienne populaire, telle qu'elle est 
parvenue jusqu'à nous, est antérieure aux ouvrages de Tertullien. Et il 
semble que la conception de l'auteur selon laquelle les écrits de Tertullien 
auraient mis une fin abrupte à la littérature de signature juive doit étre 
rejetée dans sa forme extréme. Daniélou fait d'ailleurs lui-méme déjà une 
concession quand il dit: « Le christianisme africain dans lequel Tertullien 
est apparu était imprégné de la culture judéo-chrétienne et devait le rester 
encore longtemps dans ses formes populaires» (123). En effet, il parait 
bien vraisemblable qu'une littérature populaire marquée d'une empreinte 
judéo-chrétienne puisse avoir constitué encore au cours du troisiéme 
siécle un courant d'importance mineure, tout comme les idées provenant 
de cette ambiance peuvent avoir exercé encore leur influence pendant une 
certaine période. D'ailleurs, l'auteur a consacré lui-méme un chapitre à 
la survivance du judéo-christianisme latin (935s.), en particulier dans le 
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De fabrica mundi de Victorin de Pettau et dans le De Pascha computus. 

Les arguments que Daniélou allégue en faveur d'une datation au second 
siécle de certains écrits latins chrétiens ne sont pas trés convaincants. 
Plusieurs fois il se sert d'une argumentation forcée. 

En ce qui concerne la datation de l'Adversus Iudaeos de Ps.-Cyprien 
Daniélou se range à l'avis de Van Damme: c'est «une homélie latine de la 
fin du second siécle » (41). Mais les arguments de Van Damme ne sont pas 
trés forts, comme l'a démontré clairement M. Á. P. Orbán dans un article 
intitulé Die Frage der ersten Zeugnisse des Christenlateins (Vig. Christ. 
30, 1976, 214-238), article qui critique les conclusions d'un essai de 
Daniélou paru dans la Rev. des Ét. Lat. 48 (1970) 357-375: La littérature 
latine avant Tertullien. 

Pour Daniélou la version latine de la Prima Clementis « parait remon- 
ter au début du second siécle » (24). Il reprend l'argumentation de Chris- 
tine Mohrmann (Ztudes 3,85 ss.), qui cependant pense plutót à la seconde 
moitié du deuxiéme siécle. 

Pour De aleatoribus Daniélou (87ss.) suit les arguments d'Harnack, 
qui a proposé une datation avant 200, et qui d'abord avait pensé à Victor 
de Rome comme auteur. Ce n'est qu'à la fin qu'il mentionne l'étude de 
H. Koch qui s'est prononcé pour une datation assez tardive (environ 300). 
Il faut signaler ici que Lófstedt fournit un argument linguistique de plus 
qui rend une datation avant le quatriéme siécle peu vraisemblable (P/i- 
lologischer Kommentar zur Peregrinatio Aetheriae. Darmstadt, 91962, 
131—133): il a trouvé dans De aleatoribus quelques exemples d'un pronom 
rélatif masculin au lieu de féminin, construction dont les premiéres traces 
se trouvent au quatriéme siecle. 

La preuve décisive d'une datation du De aleatoribus à la fin du second 
siecle est pour Daniélou la désignation du Pasteur d'Hermas de scriptura 
divina au deuxiéme chapitre de cet écrit: « A/eat. ne peut donc étre trés 
postérieur au Canon de Muratori, car il serait invraisemblable qu'il soit 
encore tenu comme Écriture alors que le Canon l'excluait nettement » (29). 
Mais ce jugement est contredit par un texte d'Origéne, qui estime que l'au- 
teur du Pasteur peut étre identifié avec l'Hermas que saint Paul fait saluer 
dans Rom. 16,14, de sorte qu'Hermas est pour lui un homme apostolique 
dont l'écrit est inspiré par Dieu: quae scriptura valde mihi utilis videtur et, 
ut puto, divinitus inspirata (Comm. in Rom. 10,31). Il est évident qu'en plein 
troisiéme siécle il existe encore certaines gens qui désignent le Pasteur 
comme un Écrit inspiré par Dieu. 

En ce qui concerne l'homélie De centesima sexagesima tricesima Da- 
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niélou (64) suit Reitzenstein, qui la date au second siécle. Mais il ne 
mentionne pas ceux qui se prononcent pour une datation plus tardive 
comme Von Campenhausen et Hoppenbrouwers. Il ne cite que H. Koch 
comme défenseur d'une datation plus tardive, mais tandis que celui-ci 
en fait situe l'écrit au quatriéme siécle, Daniélou lui attribue à tort une 
datation à «la fin du IIT siécle ». 

Daniélou veut placer le poéte Commodien à la fin du second siécle 
(93). En se servant des arguments de M. Thraede, il en arrive cependant 
à une datation antérieure que celui-ci, qui estime que la mention des 
Goths (Carm. 810) empéche de situer l'ouvrage avant 240: « L'ensemble 
des traits que reléve Thraede conduisent à la fin du second siécle ou au 
début du troisiéme. » Mais je considére que, pour une telle datation, cer- 
tains arguments d'ordre linguistique sont insuffisants. Il faudrait prendre 
en considération aussi que nous avons affaire à un poéte et que par là on 
pourrait s'attendre à un autre vocabulaire que chez un prosateur. Aussi 
peut-on se demander par exemple si l'on a le droit de dire de Commodien: 
«Il ignore baptizare.» 

Les arguments linguistiques ne suffisent non plus pour prouver une 
datation de 5 Esdras avant environ 200 (31). Bien qu'il soit évident que 
cet écrit provient d'un milieu judéo-chrétien, il n'est point nécessaire de 
supposer que cela empécherait une datation au troisieme siécle. La litté- 
rature judéo-chrétienne de caractére populaire n'a pas disparu tout d'un 
coup au début de ce siécle. En général on peut dire que plusieurs argu- 
ments linguistiques dont Daniélou se sert pour appuyer ses datations au 
second siécle sont faibles. M. Orbán a déjà signalé (art. cité ci-dessus, 
p. 226-227) que plusieurs soi-disant « archaismes » ne manquent pas dans 
certains textes chrétiens d'une époque plus tardive. C'est le cas de con- 
summatio et de sufferentia (68) et aussi contrarius comme désignation du 
diable. Aux passages cités par Orbán pour contrarius on pourrait ajouter 
par exemple: Ambroise, Ep. 32,4, PL 16,1115 Satanas qui latine contrarius 
dicitur; Pauline de Nole, Carm. 32,146 humano generi contrarius (appo- 
sition à diabolus); Rufin, Ben. patriarch. 1,6,38, CCL 20, p. 194 leo con- 
trarius (et ibid. 1,6,42). 

Pour Daniélou la priorité de l'Octavius de Minucius Felix par rapport 
aux oeuvres de Tertullien ne fait pas de doute (161). Mais il est surprenant 
qu'il passe sous silence l'opinion de plusieurs spécialistes renommés de 
Tertullien comme J. H. Waszink et R. Braun qui se prononcent pour la 
priorité de celui-ci. 

L'auteur considere parfois des questions comme tranchées qui pour- 
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tant ne le sont point. C'est ainsi qu'il dit à propos des deux traductions 
latines du Pasteur (25): «L'une, la Palatine, est dans un latin correct. 
Elle est récente. Elle est un remaniement de l'autre, la Vulgate, qui est 
archaique. » On préférera le jugement plus prudent de M. A. Hilhorst sur 
cette question, qui fait observer dans une étude récente (Sémitismes et 
latinismes dans le Pasteur d' Hermas, Graecitas Christianorum Primaeva 
5, Nimégue 1976, 15-16): « D'habitude — mais les preuves sont faibles -, 
on les date l'une de la fin du IF* siécle, l'autre du IV* ou du V* siécle. 
Lorsque l'édition critique des deux versions, qui est en préparation, sera 
préte, 1l faudra soumettre la question à un nouvel examen. » 

Si le premier chapitre avec ses datations forcées souléve des doutes 
sérieuses, il faut dire que cela n'est pas le cas des autres parties de ce livre 
important. Daniélou fait un exposé trés convaincant du systéme et de la 
méthode de Tertullien, qui d'une part s'est inspiré des modéles grecs, 
mais qui d'autre part fait preuve d'une originalité remarquable. De méme 
l'auteur sait démontrer dans ses études sur Cyprien et Novatien que la 
théologie latine présente des aspects tout à fait nouveaux. Bien qu'une 
partie de sa thése ne puisse pas nous convaincre, le chant du cygne de cet 
éminent spécialiste de la patristique constitue un ouvrage important ou 
est dépeint dans une synthése admirable comment le christianisme qui 
était originaire du monde oriental s'est répandu dans le monde grec et 
latin et comment son implantation dans une autre culture a eu des con- 
séquences considérables. 

Dans la richesse des données on peut cependant signaler quelques in- 
exactitudes. À la p. 19 Daniélou, à propos de quelques termes latins dans 
le Pastor Hermae, fait la remarque suivante: «des mots latins chrétiens 
grécisés comme /ention, sympsellion, station» en renvoyant à une étude 
de Christine Mohrmann (— Études 3,75), qui pourtant ne qualifie que le 
dernier terme de chrétien. En effet /ention et sympsellion ne sont pas des 
mots chrétiens mais des latinismes dans un texte grec. P. 43: Le texte de 
Novatien, De trin. 17,999 descendamus ut confundamus se lit aussi bien 
dans l'édition de H. Weyer que dans celle de G. Diercks dans la forme 
descendamus et confundamus. A la page 75 Daniélou, en comparant deux 
formes de la parabole des mines (Luc 19,12), fait observer: «dans le 
texte de Luc, il s'agit d'un roi et non d'un pére de famille.» Mais Luc 
parle de áv3ponóg tic ebyevti (Vulg.: homo quidam nobilis). P. 88: dans 
De aleatoribus ch. 2 le Pasteur est qualifié de scriptura divina (Daniélou: 
scriptura sacra). A la page 349 il faut corriger topos en tonos (il s'agit du 
terme grec qui correspond à vigor). Dans l'Index des citations (372) un 
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passage de la Prima Clementis (1I 8, cf. p. 69) s'est glissé parmi les citations 
de la soi-disant deuxiéme Épitre de Clément, tandis qu'à la page 387 deux 
passages du De pudicitia de Tertullien ont été enregistrés comme apparte- 
nant à un ouvrage intitulé De prudentia (?). 

En dépit du fait qu'on pourrait soulever des objections sérieuses contre 
la premiére partie de son étude - qui constitue d'ailleurs une des théses 
principales de l'ouvrage — et malgré certaines inexactitudes, il est incon- 
testable que le livre de Daniélou sur les origines du christianisme est d'une 
grande importance. L'ouvrage posthume d'un des plus éminents repré- 
sentants de la théologie patristique de notre temps, bien écrit et bien char- 
penté, contient tant d'exposés équilibrés et tant d'idées entrainantes que 
tous ceux qui s'intéressent à cette période seront obligés de l'étudier à 
fond. 


Nijmegen, Postweg 152 G. J. M. BARTELINK 


A.Hilary Armstrong, Plotinian and Christian Studies, Variorum Re- 
prints, London 1979. 


This book is a reprint of twenty four important papers, written by the 
author in the course of more than fourty years, two of which were written 
in the thirties, all the others after the Second World War, most of these 
appeared in the sixties and seventies. Since these are reprints, the papers 
keep their original pagination, but all receive the number of a chapter in 
this book. The index of names refers to these chapters and their pagina- 
tion, therefore the book can easily be consulted (one only regrets the ab- 
sence of an index of subjects). 

As the title indicates the book deals with various aspects of the inter- 
action between (Neo-)Platonism and Christianity. Special attention is 
given to the various aspects of the concept of God and of the doctrines of 
creation, salvation and spiritual authorities. The author's outstanding 
scholarship is well known and beyond the reviewer's praise and criticism. 
It should be warmly welcomed that these papers which were scattered 
over many places (not all of these easy to be found) have now been col- 
lected into a coherent book and so been preserved for the future. 

Since the importance of Professor Armstrong's historical investigations 
need not be stressed, the reviewer would like to draw attention to an 
aspect of this book which is of particular interest to systematicians: 
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Especially in the later papers Armstrong gives his personal evaluation of 
the various aspects of Neo-Platonic and Christian thought. It appears that 
he is moving steadily to a more and more "liberal" position which might 
well be called *heresy" by the conservatives. He is becoming more and 
more critical of authorities which want to put an end to the endless dis- 
cussion which philosophy and theology ought to be. These authorities, he 
confesses, would have destroyed his faith, if he had not found guides and 
helpers who would permit him to doubt. His most important guide was 
certainly Plotinus (see e.g. XXIII, p. 87). 

Unfortunately theological liberalism (Protestant and nowadays Cathol- 
ic) often means that one "scraps" the most important aspects of the 
Christian tradition. The interesting aspect of Professor Armstrong's 
liberalism that this is about thelast he would like to do. He brings to in- 
terest and life again these aspects by stripping them of their automatic 
authority and by tentatively putting forward a reinterpretation which 
might be acceptable to intellectuals who realize that the Truth is not 
given, but promised to us and that many people in various traditions are 
seeking it. The author's criticism of some aspects of Christian thought is 
illuminating and constructive. (The reviewer draws special attention to 
chapter XI and the criticism given there of Augustine's doctrine of grace, — 
this criticism is a master-piece, so are the chapters IX and X on Platonic 
and Christian love). 

The reviewer read this book with the greatest interest and gratitude and 
hopes that many readers will have the same experience. At the Patristic 
Conference in 1979 Professor Armstrong indicated that his translation of 
the Enneads has been completed and is now being printed. This book 
makes it abundantly clear how rewarding the close study of Plotinus and 
the Fathers is. 


2341 CA Oegstgeest (Netherlands), 11 Oranjelaan E. P. MEUERING 


Elaine Pagels, The Gnostic Gospels, New York, Random House, 1979, 
203 p., $10.00. 


"It is the winners who write history — their way. No wonder, then, that 
the viewpoint of the succesful majority has dominated all traditional 
accounts of the origin of Christianity. But the discoveries of Nag Ham- 
madi reopen fundamental questions: How is one to understand the resur- 
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rection? What about women's participation in priestly and episcopal 
office? Who was Christ and how does he relate to the believer? What are 
the similarities between Christianity and other world religions?" 

According to the author, the ancient Gnosis is a powerful alternative to 
the catholic tradition in all these respects. And she points out, for the first 
time in the history of research, that their problems were not only theolog- 
ical, but had social and political implications. 

The Gnostics did not deny the resurrection of Christ, but held in most 
cases that the resurrection body was spiritual. Against this the catholics 
stressed the bodily and carnal resurrection. But then it becomes of ex- 
treme significance that the apostle Peter was the first eyewitness of this 
historical event. The doctrine of bodily resurrection also serves an essen- 
tial political function: it legitimizes the authority of certain men who 
claim to exercise exclusive leadership over the churches as the successors 
of the apostle Peter." Against the Gnostics' insistence on the primacy of 
immediate experience the catholics underlined the primacy of Peter. 

The Gnostics taught that God was beyond God, the ground of being. 
The catholics, however, held that God was a ruler and a judge, like the 
monarchic bishop. When the catholics insisted upon *one God", they 
simultaneously validated the system of governance in which the church is 
ruled by *one bishop". When Gnostics and catholics discussed the nature 
of God, they were at the same time debating the issue of spiritual author- 
ity. 

This is especially clear in the debate as to whether God is Father, or 
also a Mother. Most Gnostics held that God was both. Accordingly in 
these circles women acted as prophetess, lector, priest, etc. But Tertullian, 
directing an attack against "a viper", a woman who had baptised, affirms 
that it is not permitted for a woman to share for herself in any masculine 
function. And he, like other catholics, argued that God was male. The 
Gnostics did not always deny that Christ suffered on the Cross, but they 
did not think that this suffering was an atonement. Against this the 
catholics stressed the importance of Christ's death (both in doctrine and 
in the liturgy), and therefore they exhorted the flock to martyrdom, where- 
as most Gnostics had their reservations about *blood baptism". 

The Gnostics sought God through Self experience. Gnosticism included 
a religious perspective that implicitly opposed the development of the 
kind of institution that became the early catholic church. Therefore the 
catholics developed the view that the church was an indispensable med- 
ium, outside which there is no salvation. 
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This book is extremely original and written with passion. It opens by 
giving an account of the discovery of the new writings, which is fair but 
not quite correct: it was in 1956, not in 1955, that I was the first to read the 
Gospel of Thomas. Moreover, James Robinson is not the saved saviour of 
Nag Hammadi: he did not give access to his material to people, who did 
give him access to their material. And the Authentikos Logos is not 
gnostic, but a document of incipient Alexandrinian catholicism which was 
an ally, not an enemy of the Gnostics. 


Bilthoven, N. Houdringelaan 32 G. QuISPEL 


Movses Khorenats'i. History of the Armenians. Translation and Com- 
mentary on the literary sources by Robert W. Thomson. Cambridge 
(Mass.)/London, Harvard University Press, 1978. X.408 pp. One map. 
Price £ 15.75. 


This book is an English translation, based on the critical edition (Tiflis 
1913), of the work of the historian Movses Khorenats'i (Moses of 
Chorene). The translation is preceded by an extensive introduction (1—61), 
which provides information on the dating of Movses' work (traditionally 
placed in the 5th century A.D.), its historical value and its sources. Indices 
of proper names and of scriptural quotations and allusions conclude the 
work. 

From its first publication, Movses' *History" attracted great interest in 
Europe. In addition to the editio princeps (Amsterdam 1695), a text- 
edition with Latin translation was published in London in 1736. The 
most recent western translations however date from 1869 (in French by 
V.Langlois and in German by M. Lauer). Thomson's is the first English 
translation to appear and it is both concise and accurate. Numerous notes 
explain the text and provide information on realia. They also serve to 
indicate where other Armenian and Greek authors were consulted, thus 
indicating the sources from which Movses drew his "History". 

Armenian literature is an important source of patristic writings in 
general. Early Armenian translations are sometimes all that is left of 
originally Greek or Syriac texts, as is the case with works of Philo, 
Ephrem, Irenaeus or Eusebius. Sometimes, too, Armenian versions 
represent an independent tradition different from preserved Greek ver- 
sions of one and the same text. In view of the fact that patristic literature 


? ec 


102 REVIEWS 


was very well known in ancient Armenia, it is most enlightening to gain 
information concerning the impact which these writings had on the origi- 
nally Armenian literature. Thomson's introduction gives useful informa- 
tion concerning citations and allusions in Movses' work from the Bible 
and from patristic authors (Philo, Eusebius, Socrates, Gregory of Na- 
zianze). The summing up of these constitutes a genuine effort in view of 
the fact that Movses seldom explicitly states his sources. 

I do not believe it out of the context to mention at this time Thomson's 
translation of the Armenian historian Agathangelos (Albany 1976, State 
Univ. of New York Press) and, especially, the earlier translation of a part 
of this work "the Teaching of Saint Gregory [scil. the Illuminator], an 
Early Armenian Catechism" (Harvard Univ. Press 1970), where an equal 
care in tracing the Greek sources is exhibited. 

It is hoped that this series of important translations will continue. 


2317 JS Leiden, Heivlinder 9 J.J. S. WEITENBERG 


Targum du Pentateuque. Traduction des deux recensions Palestiniennes 
complétes avec introduction, paralléles, notes et index par R. Le Déaut 
avec la collaboration de J. Robert. II: Exode et Lévitique (Sources 
Chrétiennes, 256). Paris, Les Éditions du Cerf, 1979. 523 pp. 


It is a pleasure to welcome the second volume of the five intended to 
present a complete edition of the Palestinian Targum of the Pentateuch 
in French so soon after the first one, which appeared in 1978 and was 
reviewed earlier in this journal. The essential matter of this edition is the 
French translation of the two sixteenth-century manuscripts in which 
the older Aramaic paraphrase of the Pentateuch, partly dating from the 
beginning of the Christian era, has been preserved. Hardly less valuable, 
however, are the three apparatuses containing illustrative, textcritical, 
and explanatory material. Some references to New Testament passages 
strike this reviewer as dubious, - e.g. the one inviting the reader to com- 
pare Targum Add. 27031 (— "Ps.-Jonathan") Ex. 20:2, where it is said 
that the first commandment of the decalogue engraved itself on the table 
"from one side to the other", i.e. through the table, through and through, 
with Apoc. 5:1 about the scroll with writing inside and out (p. 163). But 
on the whole the way in which this work offers needed access to a literature 
that would otherwise remain closed to too many for whom it is important, 
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especially patristic scholars, is admirable. This well edited volume can 
only make one impatient to see its successors. 


Leiden, Zeemanlaan 47 H.J. bE JONGE 


Helmut Merkel, Die Pluralitàt der Evangelien als theologisches und 
exegetisches Problem in der Alten Kirche (Traditio Christiana. Texte und 
Kommentare zur patristischen Theologie, Band IIT). Bern — Frankfurt am 
Main - Las Vegas, Peter Lang, 1978. XXX, 172 S. s Fr. 39.—. 


Die Reihe 7raditio Christiana beabsichtigt die Veróffentlichung patris- 
tischer Texte mit deutscher Übersetzung und Kommentar, die auf gewisse 
Themen Bezug haben. Nachdem H. Karpp im ersten Band so alle ein- 
schlágigen Texte zur Geschichte des Busswesens bis zu Origenes im Osten 
und Cyprian im Westen gesammelt hatte und W. Rordorf jene bezüglich 
des Sonntags, bietet H. Merkel in diesem dritten Band die Texte bezüglich 
des Problems, dass der eine Jesus in vier divergierenden Evangelien be- 
zeugt wird. Im Jahre 1971 veróffentlichte der Verfasser sein Buch Wider- 
sprüche zwischen den Evangelien. Ihre polemische und apologetische Be- 
handlung in der Alten Kirche bis zu Augustin (Tübingen, J. C. B. Mohr). In 
der Einleitung des hier in Rede stehenden Werkes gibt er eine knappe 
Zusammenfassung der Resultate seiner Untersuchungen. Es folgen dann 
Texte von Papias, Irenáus, ein Muratorisches Fragment, von Tertullian, 
Clemens Alexandrinus, Origenes, Julius Afrikanus, Dionysius von 
Alexandrien, Euseb, Ambrosiaster, Apollinaris von Laodicea, Epiphanius, 
Theodor von Mopsuestia, Johannes Chrysostomus, Ambrosius, Augustin. 

Obwohl dieses sehr schón ausgestattete Werk zunáchst für Theologen 
und Exegeten wichtig ist, kann es auch den anderen Lesern dieser Zeit- 
schrift gute Dienste erweisen. 


Leiden, Haarlemmerstraat 106 J. C. M. VAN WINDEN 


BOOKS RECEIVED 


The inclusion of a book in this list, which contains all books received 
by the editors, does not guarantee its subsequent review. 


Vittorio Fazzo, La giustificazione delle immagini religiose dalla tarda antichità al 
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cristianesimo I. La tarda antichità (con un' Appendice sull Iconoclasmo bizantino). 
Napoli, Edizioni Scientifiche Italiane, 1977. 376 p. Lire 10.500 (9.905) 

Hilaire de Poitiers, Sur Matthieu Tomes I-II. Texte Latin, Introduction, Traduction, 
Notes, Index et Appendice par Jean Doignon (Sources Chrétiennes, 254,258). Paris, 
Les Éditions du Cerf, 1978/79. 305 4- 305 p. 187 4- 207 Frs. 

Grégoire de Nazianze, Discours 27-31 (Discours théologiques). Introduction, Texte 
critique, Traduction et Notes par Paul Gallay, avec la collaboration de Maurice 
Jourjon (Sources Chrétiennes, 250). Paris, Les Éditions du Cerf, 1978. 384 p. 231 F. 

Ralph E. Person, The Mode of Theological Decision Making at the Early Ecumenical 
Councils. Àn Inquiry into the Function of Scripture and Tradition at the Councils 
of Nicaea and Ephesus. (Band XIV der Theologischen Dissertationen, herausg. von 
B. Reicke). Basel, Friedrich Reinhardt Kommissionsverlag, 1978 (Offsetdruck). 2495. 
32.80 Schw. Fr. 

Targum du Pentateuque. Tome II Exode et Lévitique. Traduction des deux recensions 
palestiniennes complétes avec Introduction, Paralléles, Notes et Index par Roger Le 
Déaut, avec la collaboration de Jacques Robert (Sources Chrétiennes, 256). Paris, 
Les Éditions du Cerf, 1979. 526 p. 245 F. 

Indices verborum et locutionum decretorum Concilii Vaticani II. 1. Constitutio de 
Sacra Liturgia "Sacrosanctum Concilium" (Testi e ricerche di Scienze religiose, 
pubblicati a cura dell'Istituto per le Scienze religiose di Bologna). Bologna, 1979. 
X,156 p. 

Continuity and Discontinuity in Church History. Essays presented to George Huntston 
Williams ed. by F. Forrester Church and Timothy George (Studies in the History of 
Christian Thought, 19). Leiden, Brill, 1979. X X1L,420. 112.- Guilders. 

Reallexikon für Antike und Christentum. Sachwórterbuch zur Auseinandersetzung des 
Christentums mit der antiken Welt. Hrsg. von Theodor Klauser, Carsten Colpe, 
Ernst Dassmann, Albrecht Dihle, Bernhard Kótting, Wolfgang Speyer, Jan Hendrik 
Waszink. Lieferung 80, mit Titelbogen zu Band X). Stuttgart, Anton Hiersemann, 
1978. Diese Lieferung enthàált die Stichwórter Gewitter (W.Speyer), Gewürz (Annick 
Lallemand - Herbert Dittmann) ; Gift (A. A. Barb); Gigant (W.Speyer). 

Ernest L. Martin, The Birth of Christ Recalculated (Foundation for biblical research 
publications). Pasadena, California/Newcastle-upon-Tyne, England, 1978. 

Robert Joly, Le dossier d'Ignace d'Antioche. Éditions de l'Université de Bruxelles. 
Faculté de Philosophie et Lettres, 69. 1978. 141 p. 400 FB. 

Oronzo Giordano, Religiosità popolare nell alto medioevo. Bari, Adriatica editrice, 
1979. 200 p. Lire 7.000 (6.603). 

Giovanni Maria Vian, Testi inediti dal commento ai Salmi di Atanasio (Studia Ephe- 
meridis ^Augustiniamum", 14). Roma. Institutum Patristicum Augustinianum (Via 
S. Uffizio, 25), 1978. 


Second International Congress of Coptic Studies 


The International Association for Coptic Studies plans to hold its 
second international congress, September 22-26, 1980, in Rome. Papers 
and seminars are being planned in the areas of Coptic Art, Philology, 
Literature and History, as well as Gnosticism. 

For information and registration forms write to: Dr. Fred. Wisse, Dept. 
of Religious Studies, McMaster University, Hamilton, Ontario, Canada 
L8S 4K1. 


Vigiliae Christianae 34, 105-119;  North-Holland Publishing Company 1980 
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]. Una discordanza con Tertulliano. 

Nel vasto panorama delle argomentazioni sul rapporto tra Passio 
Perpetuae! e Tertulliano,? non mi pare che abbia trovato attenzione 
particolare il c. 16, che pure rientra, sotto tutti gli aspetti, nella cosiddetta 
parte redazionale. Anzi, l'inizio di questo capitolo, che sarà oggetto del 
nostro esame, si pone intenzionalmente sulla linea concettuale ed espres- 
siva stessa del già studiato capitolo 1.? Si tratta infatti d'una ripresa del 
tema iniziale della giustificazione allo scrivere, che il redattore sente il 
bisogno di riesprimere prima di narrare un nuovo «documentum» della 
«constantia» di Perpetua.* 

L'espressione che ci interessa segnalare é quella d'apertura: «Quoniam 
ergo permisit et permittendo voluit Spiritus Sanctus ipsius muneris con- 
scribi...».*» Soprattutto le parole «permisit et permittendo voluit» avreb- 
bero dovuto attirare l'attenzione, se non altro per il riferimento esplicito 
di esse allo Spirito, il cui ruolo nella Passio Perpetuae ha dato origine alle 
dispute sull'intonazione tertullianea e montanista del testo.95 Solo il 
Robinson, che io sappia, ha dedicato al punto una annotazione, com- 
mentando la differenza ad locum tra testo latino e testo greco della Passio: 
«In c. XVI the beautiful phrase ' permisit e? permittendo voluit Spiritus 
Sanctus' appears merely as &nétpgyev tó üyiov IIveopa .»* Il Robinson 
vede nella frase latina una traccia montanista, che ben si accorda con la 
sua convinzione dei rapporti tra Passio Perpetuae e Tertulliano;? e nella 
semplificazione del testo greco un intervento correttivo in senso anti- 
montanista. 

L'identità tra permittere e velle, presentata dal testo latino come carat- 
teristica dello Spirito Santo, mi ha spinto a cercare una verifica nell'opera 
di Tertulliano, per cui ora possiamo disporre di un buon indice.? L'inda- 
gine non mi ha fornito alcun esempio di tale identità in Tertulliano. Mi 
ha fatto incontrare peró alcuni testi, che rivelano senza ombra di dubbio 
che Tertulliano escludeva la coincidenza tra permittere e velle. 
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I passi in questione poi coprono l'arco cronologico pressoché completo 
della parabola tertuliianea, in quanto che essi ricorrono in un'opera del 
periodo «cattolico» (l'Ad uxorem), in un'opera «mista» (l'Adversus 
Marcionem), in un'opera già inficiata di montanismo (il De exhortatione 
castitatis) e infine in un'opera nettamente montanista (il De monogamia). 
E sempre in contesti non marginali, ma assai significativi per la proble- 
matica teologica del nostro autore: infatti essi riguardano il rapporto tra 
matrimonio e seconde nozze e vedovanza oppure tra legge veterotesta- 
mentaria dell'«occhio per occhio, dente per dente» e la legge cristiana.!? 

Nell'4d uxorem, dopo aver qualificato la legge di Dio con le parole 
« permittente quidem nubere, sed abstinentiam praeferente»,!! Tertulliano 
conclude risolutamente: «quod permittitur, bonum non est».!? Nel De 
exhortatione castitatis compare esplicitamente la contrapposizione tra 
permittere e velle: «Nam etsi quaedam videntur voluntatem dei sapere, 
dum ab eo permittuntur, non statim omne quod permittitur ex mera et 
tota voluntate procedit eius, qui permittit. Ex indulgentia est quodcumque 
permittitur. Quae etsi sine voluntate non est, quia tamen aliquam habet 
causam in illo, cui indulgetur, quasi de invita venit voluntate, passa causam 
sui quae cogit voluntatem.»'? E, poco piü avanti e ancor piü chiaramente: 
«Si enim vellet, non permisisset, immo imperasset.»"* Il permittere é legato 
all'indulgentia, e perció ad una volontà che si esprime controvoglia, 
perché costretta; ad esso si contrappone il ve/le, la cui espressione tipica 
e connaturale é l'imperare. Questo nel contesto del rapporto tra matri- 
monio (permesso) e castitàá; o, piü precisamente, tra seconde nozze 
(permesse) e vedovanza. 

Alle testimonianze fin qui addotte si potrebbe forse obiettare che il 
soggetto di permittere e di velle non é mai, finora, lo Spirito Santo e 
che, in una economia del Paracleto, il permittere potrebbe magari final- 
mente coincidere col ve//e. E l'obiezione potrebbe trovare fondamento nel 
ruolo che Tertulliano spesso assegna al Paracleto, cioé quello di portare 
a perfezione la disciplina; di rivelare pienamente la Scrittura;!? di con- 
durre la «iustitiam in maturitatem ».!6 

Ebbene, nel De monogamia é proprio il Paracleto che permette le 
seconde nozze, senza peraltro ovviamente vo/erle. La distinzione é essen- 
ziale per Tertulliano, perché altrimenti sarebbe come affermare che lo 
Spirito esclude la continenza: «Quod enim mere bonum est, non per- 
mittitur, sed ultro licet. Et ita si aliud quam quod voluit permittit, non 
voluntate, sed necessitate permittens non mere bonum ostendit quod invitus 
indulsit. »!? Sono anzi, per Tertulliano, gli eretici psichici, cioé i cattolici, 
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che hanno interesse a stabilire l'equivalenza tra permittere e velle, per 
giustificare cosi la loro /icentia.!? L'identità tra permittere e velle mi pare 
quindi estranea alla concezione teologica di Tertulliano, che la giudica 
deleteria. 

Certamente, il contesto teologico del c. 16 della Passio Perpetuae, in 
cui invece tale identità é affermata, non é altrettanto impegnativo di 
quello delle opere tertullianee esaminate. Ma nemmeno di poco rilievo 
nell'economia dell'operetta, perché esso attribuisce all'intervento dello 
Spirito la celebrazione scritta della gloria dei martiri; e quindi la stesura 
stessa della Passio. E si riallaccia al prologo, che é momento di natura pro- 
grammatica. In ogni caso, Tertulliano non avrebbe potuto accostare cosi 
pericolosamente due termini, talmente pregnanti, alla figura dello Spirito, 
la cui importanza all'interno del montanismo richiede una trattazione 
sempre vigile: la contraddizione sarebbe stata troppo facilmente avver- 
tibile. 

L'identità di permittere[velle risulta dai contesti tertullianei estranea 
alla stessa concezione montanista. Di fronte a tale constatazione nuova 
luce puó acquistare la semplificazione operata dal testo greco della Passio, 
che al nesso «permittendo voluit» sostituisce &n&tpgwyev (— permisit). Se 
fossimo sicuri che il mutamento risponde qui ad una scelta teologica 
cosciente, potrebbe ugualmente conservare una sua validità l'osserva- 
zione del Robinson, che lo giudica come un'attenuazione del tono mon- 
tanista. Ad un traduttore non montanista cioé poteva dare fastidio vedere 
cosi pesantemente coinvolto lo Spirito nella stesura di una Passio; ma si 
tratterebbe probabilmente di una traduttore, a cui 1 testi di Tertulliano 
non facevano da immediato punto di riferimento, perché altrimenti egli 
si sarebbe accorto di come, in realtà, quel nesso si sarebbe potuto rivoltare 
in maniera dirompente contro gli stessi contesti montanisti, in cui viene 
espressamente negato. E si avrebbe anche qui un segno della seriorità della 
traduzione greca, che confermerebbe la posizione ormai felicemente gua- 
dagnata dalla critica al proposito. 

Quale peso ha la nostra argomentazione di fronte al coacervo dei 
parallelismi, reali o presunti, tra Passio Perpetuae e Tertulliano? Non 
pretendiamo certamente che la sua importanza sia decisiva, anche se, 
scomodando il principio di falsificabilità, caro all'epistemologia poppe- 
riana, dobbiamo ricordare che, mentre infinite possono essere le prove 
che convalidano una teoria, una sola e suffciente a falsificarla. Ci pare 
comunque che il caso, che qui abbiamo segnalato, possa avere una certa 
importanza e servire per lo meno da supporto concettuale alle impres- 
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sioni o alle risultanze linguistico-stilistiche di quegli studiosi, che nutrono 
dubbi sull'attribuzione della Passio Perpetuae a Tertulliano.!9?* E ci pare 
anche che esso possa costituire un elemento utile ad una verifica piü serra- 
ta sulla pià o meno profonda, estesa e deliberata intonazione montanista 
della Passio, che, anche a nostro avviso, é stata forse troppo enfatizzata 
da certa critica. 


2. Passio Perpetuae et Felicitatis, 14,2-3. 

«Secundulum vero Deus maturiore exitu de saeculo adhuc in carcere 
evocavit, non sine gratia, ut bestias lucraretur. Gladium tamen etsi non 
anima certe caro eius agnovit.»!? 

Il passo e, specie nella sua parte finale, un po' sibillino,?? tanto che il 
Robinson?! non nasconde di aver avuto la tentazione, peraltro vinta, di 
correggere la lezione unanime dei manoscritti, invertendo le posizioni di 
anima e caro.?? 

Ma le difficoltà cominciano anche prima, con quell'espressione «ut 
bestias lucraretur», che é passibile di per sé di varie e perfino opposte 
interpretazioni.?? Il significato piü ovvio di /ucror é quello di «guadagna- 
re»: cosi dimostra, del resto, d'aver intesso il traduttore greco che, dato 
che in realtà Secundulo son é stato esposto alle belve, ha pensato di 
tradurre ««epóávag vó u1] 9nptiopayxyfjoat».^ La resistenza a questa 
interpretatione di /ucror come «guadagnare» viene quindi dal fatto che 
Secundulo in realtà non ha subito il martirio ad bestias. 

Ma già a partire dal Robinson si impone una interpretazione di /ucror 
derivata: esso indicherebbe un guadagno che si ottiene evitando qualche 
danno, e quindi un «risparmiare», un «evitare». Lo studioso adduce testi 
che documentano tale uso e considera quindi non appropriato il tra- 
dizionale parallelo con Ignazio (Rorm., 5,2): «óvaipgnv vv 8npíov».?* 
Accetta la sua posizione, rinforzandola con altri esempi dello stesso uso, 
il Franchi de' Cavalieri? che, nella sua edizione, include tra due asterischi 
la negazione ju] del testo greco.?? Altri testi riporta il Petraglio, che nota 
lanalogo valore derivato che puó assumere lo stesso verbo greco 
kepóaívo.?9? Cosi anche il piü recente editore-traduttore, il Musurillo,?? 
puó tradurre: «... by a special grace that he might not have to face the 
animals». 

Non concorda con questa, ormai consolidata, interpretazione il 
Corsini,?? che ritorna all'uso «reale» di /ucror e ritiene di poter salvare 
nello stesso tempo il fatto dell'assenza di martirio ad bestias per Secundu- 
lo, vedendo l'espressione «ut bestias lucraretur» come una consecutiva 
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dipendente da «maturiore exitu». Egli propone quindi la seguente tra- 
duzione: «Quanto a Secundulo, Dio lo chiamó a sé dal mondo mentre 
era ancora in carcere con una morte froppo precoce per potersi guadagnare 
le fiere, ma non senza grazia.» Egli quindi svincola l'espressione «ut 
bestias lucraretur» dalla dipendenza da «non sine gratia», vedendo que- 
st'ultima come incidentale, spiegata dalla successiva espressione di 4,3: 
cioé la «gratia» di Dio farà lo stesso assaporare al martire le sofferenze 
della carne. Uguale grazia toccó a Maria, secondo il passo di Luc. 2,35, 
di cui il Corsini avverte qui la reminiscenza. E cosi ci si lega all'inter- 
pretazione di Pass. Perp., 4,3. 

Ma, prima di passare a questa, dovremmo dire che l'ingegnosa propo- 
sta del Corsini trova resistenza nei numerosi esempi, anche cristiani, che 
ora anche il Thesaurus Linguae Latinae adduce dell'uso di /ucror come 
esprimente «quod cum lucro evitatur vel omittitur»,?! tra 1 quali parti- 
colare pregnanza ed affinità sembrano avere le espressioni «sacrifica... 
lucrans poenas» e «lucrare mortem»,?? rivolte da Probo ad Ireneo, 
vescovo di Sirmium. 

Pare strano che il redattore della Passio abbia usato, a cosi breve 
distanza, due volte lo stesso termine gratia con contenuti addirittura 
opposti. Infatti, a 14,2 l'effetto di questa grazia sarebbe l'esenzione di 
Secundulo dal martirio ad bestias, mentre subito dopo la «gratia Domini» 
consente a Felicita, contro ogni umana speranza, di poter accedere a 
quel martirio: «Circa Felicitatem vero, et illi gratia Domini eiusmodi 
contigit...»?? Ma é ancor piü forte e piü ancora ravvicinata la contrap- 
posizione tra «ut bestias lucraretur» e «gladium tamen» (14,3), che 
viene ad indicare, a mio avviso, che l'esenzione dalle fiere non ha signi- 
ficato esenzione dal martirio, né dal martirio fisicamente avvertito. E cosi 
entriamo nell'interpretazione dell'ultima espressione del passo proposto. 

Qui, nonostante la lezione unanime della tradizione, il Petraglio?! ritiene 
che «probabilmente si deve pensare a una inversione di termini tra anima 
e caro.» Egli confuta il commento ad locum del Robinson,?? che contrap- 
poneva martirio ad bestias (da cui Secundulo fu liberato) a martirio per 
decapitazione (gladius), perché in tal caso il redattore avrebbe dovuto 
diffondersi di piü, come é suo costume del resto, sulla descrizione del 
fatto; d'altra parte — continua sempre il Petraglio?* — se gladius indicasse 
genericamente le sofferenze connesse al martirio, non avrebbe piü senso 
pensare ad allusione a Matt. 10,28, come propone il Robinson. Non gli 
pare convincente — ed a ragione - nemmeno la traduzione del Vannu- 
telli:?? «Ma se il ferro non gli tolse la vita, certo gli strazió le carne»; 
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interpretazione che resta assolutamente immotivata. 

D'altra parte, une traduzione quale quella del Musurillo non é atta a 
dissipare le oscurità, ma equivale ad una rinunsia a spiegarle, in nome 
di una anodina fideltà letterale: «Yet his flesh, 1f not his spirit, knew the 
sword. »?$ 

Un avvio all'esatta comprensione del passo viene dalla interpre- 
tazione, piü che dalla traduzione vera a propria,?? del Corsini, che di- 
stingue, nel martirio quale é presentato dalla Passio Perpetuae, tra «suf- 
ferentia carnis» e «intellegentia», «che é sofferenza spirituale derivante 
dalla comprensione della realtà vera che sta dietro l'apparenza del sup- 
plizio e che consiste nella consapevolezza di misurarsi con un avversario 
molto piü formidabile delle stesse fiere... E pertanto... mentre la parteci- 
pazione di Maria alla passione di Cristo é stata soltanto un martirio nello 
spirito, la morte di Secundulo in carcere (priva com'é stata di ogni aspetto 
« profetico») é stata soltanto una 'sufferentia carnis'.»*? Ma non si puó 
non rimproverargli che, privando il martirio di Secundulo di questa 
«intellegentia », egli viene ad attribuire al redattore l'inopportuno propo- 
sito di togliere al martirio di Secundulo il «carisma» che gli dà valore di 
testimonianza, secondo le stesse espressioni del Corsini, e a relegare 
questo martirio solo all'interno della «sufferentia carnis», come poco 
esemplare.*! Per il Corsini il martirio di Secundulo sarebbe quindi un 
martirio oggettivamente dimidiato. 

A mio avviso, il termine-chiave dell'espressione, che permette di illu- 
minarne il senso, é il verbo «agnovit», che lo stesso Petraglio carica di un 
valore «intenso», errando peraltro nell'interpretarlo nel significato di 
«esperimentare»:?? ma egli — ricordiamolo! — ritiene che le posizioni di 
«anima» e «caro» vadano invertite. 

Il verbo compare tre volte nella Passio, e sempre in parti redazionali. 
All'inizio (1,5) si tratta di «agnoscere» e di «Aonorare» «sicut prophetias 
ita et visiones novas pariter repromissas».*? A 18,6 compare l'espressione 
lapidaria: «Agnovit iniustitia iustitiam».*^ I] traduttore greco rende 
«agnosco» in questi due passi con il verbo ériyvyvóoko,9 venendo a 
riconoscere una particolare pregnanza al verbo stesso. Il senso del quale 
mi pare infatti non quello semplice di «conoscere», ma di «riconoscere», 
cioé quello di avvertire, nascosta sotto fatti apparentemente diversi o 
insignificanti, la presenza d'una determinata realtà. Cosi nel passo di 
1,5 succitato si esorta a «riconoscere» sotto fatti della nuova economia la 
stessa realtà delle profezie scritturistiche e nella richiesta apparentemente 
illegale di Perpetua, a 18,6, il volto d'una reale e profonda giustizia. 
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Se poi il termine «gladius» viene inteso nel senso generico di «sofferenze 
legate al martirio», quasi da diventare sinonimo di «martirio», la tra- 
duzione del passo che ne risulta mi pare la seguente: «// martirio tuttavia, 
anche se non lo riconobbe la sua anima, lo riconobbe certamente il suo 
corpo». Questa interpretazione mi pare che soddisfi senso e contesto: 
Secundulo non ha avvertito, nella sua morte in carcere, il carattere di quel 
martirio, che la sua aspettativa vedeva ormai collegato alla morte ad 
bestias; e quindi il suo spirito non ha riconosciuto la sua morte come 
martirio. Ma il suo corpo sicuramente riconobbe nelle sofferenze del 
carcere, che lo portarono alla morte, i segni d'un martirio non meno reale 
di quello ad bestias. Il corpo martoriato ha qui una consapevolezza istin- 
tiva addirittura superiore a quella dello spirito, che aveva davanti a sé 
modelli ben precisi con cui confrontarsi. Il redattore ha voluto, con questa 
sintetica espressione, dichiarare come il martirio di Secundulo fosse solo 
soggettivamente incompleto (cioé solo nella speranza delusa di Secundulo), 
ma in realtà restasse un vero e proprio martirio, completo, a comprendere 
la cui pienezza proprio la corporeità costringerebbe la riluttante opinione 
del martire. E si puó qui concludere, auspicando un discorso, piu esaustivo 
e documentato, sul valore che la corporeità viene ad assumere nella 
letteratura del martirio.*6 


3. Sulla funzione della *visione' nel contesto martirologico. 

I diversi modi di affrontare la lettura delle «visioni» della Passio Perpe- 
tuae sono forse, nella loro sostanza, riconducibili a due: una analisi dei 
testi delle «visioni» presi in sé e una lettura che li inserisca ne//a comple- 
tezza del contesto letterario della Passio, quale testo martirologico. 

Esempio piü caratteristico e puro del primo tipo di accostamento é 
certamente la lettura d'impostazione psicanalitica della von Franz,*' che 
estrapola a tal punto le «visioni» da renderle l'unica parte originaria del 
testo, in cui sarebbero inserite forzatamente. Ma anche un'analisi che 
colga le «visioni» come motivi per una pura e semplice simbologia teo- 
logica, cioé solo come espressioni di particolari verità teologiche,*? non 
fa che ricadere nel primo tipo di lettura, i cui limiti sono stati evidenziati 
anche recentemente dal Meslin.*? Giustamente lo studioso francese richia- 
ma l'esigenza di tener conto e del significato oggettivo del simbolo, che 
scaturisce da tutta una tradizione religiosa in cui é inserito il soggetto 
stesso,?? e anche della situazione psicologica del soggetto.*! Cosi il carat- 
tere, indubbiamente soggettivo, della lettura del Meslin cerca di non 
perdere l'aggancio con i significati transpersonali delle «visioni», che le 
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inseriscono in un quadro di riferimento storico-religioso, comprensibile 
ed esemplare per tutta la comunità. 

Ma le interpretazioni che, meglio delle altre, hanno cercato di legare 
le «visioni» al contesto della Passio sono sicuramente quelle del Fontaine?? 
e del Corsini.*?? Il Corsini, dopo un'appropriata critica alle mistificazioni 
della lettura della von Franz,** sottolinea assai bene l'esigenza noetica, 
e non puramente psicologica, delle «visioni»: esigenza che ne elimina 
ogni carattere di spontaneità (o, meglio, di spontaneismo). In realtà esse 
hanno «un preciso messaggio razionale da consegnare» e la loro forma 
é una forma di catechesi, legata alla tradizione.?? Cosi, anche la «visione» 
di Saturo assume un chiaro valore escatologico e un tono fortemente 
didascalico, quando propone la corrispondenza tra promesse del Signore 
e loro adempimento.?8 I] Corsini lega quindi strettamente le «visioni» al 
contesto sotto il denominatore comune della consapevolezza e della 
catechesi, alla cui ombra si muove l'intero testo della Passio. 

Il Fontaine, da parte sua, che individua varie fasi o livelli di redazione 
entro le stesse «visioni», in corrispondenza con vari livelli di intenzionali- 
tà e di culture (biblica, esperienziale e retorico-redazionale finale),?? 
introduce un elemento valido alla prosecuzione del discorso, quando 
collega le «visioni» al genere dell'apocalittica giudaico-cristiana.?9? Questo 
gli permette non solo di ridimensionare fortemente la componente mon- 
tanista,?? ma anche di vedere un filo conduttore unitario tra parte reda- 
zionale e «visioni», le quali ultime sarebbero utilizzate dal redattore come 
testimoni della realizzazione della profezia di Gioele 2,28, che compare 
programmaticamente all'inizio della nostra Passio: «In novissimis enim 
diebus, dicit Dominus, effundam de Spiritu meo super omnem carnem, et 
prophetabunt filii filiaeque eorum; et super servos et ancillas meas de meo 
Spiritu effundam: et iuvenes visiones videbunt, et senes somnia somnia- 
bunt ».99 

Anche il Corsini peraltro osserva come lo svolgimento tutto della 
Passio (quindi anche le parti redazionali) sia dominato «dalla preoccu- 
pazione di far vedere la presenza costante dell'azione divina e, soprat- 
tutto, l'avverarsi puntuale di promesse e profezie (14,2-3; 15,1 ss.; 
19,1 ss.).»9! 

Ma il vero valore funzionale delle «visioni» in un contesto martirologico 
mi pare possa scaturire solo dalla combinazione del valore noetico delle 
«visioni» (Corsini) e delle caratteristiche letterarie apocalittiche, di cui 
sono portatrici (Fontaine). A noi preme peró qui sottolineare non tanto 
ció che permettono di capire le «visioni» (contenuto della loro esigenza 
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noetica), bensi i/ valore della «visione» in un contesto martirologico, pur 
partendo ovviamente dal valore noetico delle «visioni». E, d'altra parte, 
ci interessa individuare il significato (e quindi ancora il valore noetico 
fondamentale) della scelta di questo genere apocalittico delle «visioni» 
nel preciso contesto martirologico, non solo quindi come pura scelta 
retorica, sganciata da un'intenzione teologica piü profonda. Mi pare che, 
determinata in questi confini, la loro funzione sia riconducibile al concetto 
di «fides oculata», che, in un contesto protrettico al martirio, usa es- 
pressamente Cipriano.9? 

Lungo dodici rubriche (tituli) Cipriano, nell'Ad Fortunatum, ha già 
adunato i testimonia scritturistici che, a suo avviso, servono di piü al 
cristiano per prepararsi ed allenarsi ad affrontare il martirio. Giunto alla 
fine, sotto il titulus XIII («Plus nos accipere in passionis mercede quam 
quod hic sustinemus in ipsa passione»), egli introduce appunto il con- 
cetto di «fides oculata», rifacendosi alla «visione» paolina del terzo 
cielo: «Probat beatus apostolus Paulus qui dignatione divina usque in 
tertium caelum adque in paradisum raptus audisse se inenarrabilia tes- 
tatur, qui oculata fide Iesum Dominum vidisse se gloriatur, qui id quod 
et didicit et vidit maioris conscientiae veritate profitetur. Non sunt, inquit, 
condignae passiones huius temporis ad superventuram claritatem quae 
revelabitur in nobis.»€? Solo questa citazione (Rom.8,18)9* fa spicco in 
questo titulus XIII, a differenza delle lunghe serie di testi citati negli 
altri tituli precedenti: ma essa risulta sufficiente perché rinvia, appunto, 
alla «fides oculata», che dà la garanzia della piena e sovrabbondante 
corrispondenza tra gioia futura e dolore del martirio presente. La «vi- 
sione» di Paolo quindi, nel contesto martirologico ciprianeo, costituisce 
il punto culminante della parenesi, perché l'esortazione al martirio si 
puó giustamente chiudere quando la speranza sfocia nella certezza, sotto 
l'impulso d'una fede che ha visto già la ricompensa delle sofferenze. 
Questa funzione mi pare possano avere all'interno dell'intenzione reda- 
zionale del testo le «visioni» dei martiri nella Passio Perpetuae. Cosi, lo 
stesso rinvio continuo - notato dal Corsini$* — tra piano storico e piano 
metastorico non significa soltanto capovolgimento dei valori di questo 
mondo alla luce della metastoria, ma anche una consolazione per chi in 
questo mondo crede in valori, che trovano sicuro riferimento nell'altro, 
constatato alla luce d'una fede che ha già visto. 

Sia ben chiaro! Non si vuole qui negare né la storicità delle «visioni» 
né una possibile interpretazione teologica particolare di ciascuna di esse 
o globale di tutte, ma solo sottolineare come nell'intenzione redazionale, 
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a cui non é estranea la finalizzazione liturgica,95 esse abbiano acquisito 
il valore della «fides oculata», il cui ruolo anche in Cipriano ha parte 
teologica e psicologica fondamentale e ultima nel contesto d'una rifles- 
sione cristiana sul martirio. 


4. Eccezionalità e «misura media» del martire. 

L'eccezionalità delle figure dei martiri della Passio Perpetuae balza 
evidente fin dall'introduzione dell'operetta e si consolida attraverso tutta 
la serie di interventi divini a loro favore e soprattutto nella grazia speciale 
delle «visioni». Si sa del resto che é luogo comune della letteratura mar- 
tirologica il considerare il martirio come un grande dono, legato all' 
essere trovati degni du questa scelta.9" L'eroismo della posizione dei 
martiri é avvertito anche dai pagani, che spesso leggono di quel loro 
atteggiamento di fermezza una ostinazione irrazionale ed ostentata, una 
pervicacia di opposizione che li rende disumani e teatrali, ai loro occhi.9? 

Questa posizione di altezza «disumana» e colta dai pagani anche 
all'interno della nostra Passio, quando il padre pagano di Perpetua invita 
la figlia: «depone animos»,9? ricordandole gli obblighi di pietas fami- 
gliare e materna,"? affinché essa si abbassi,"! per lo meno per rispetto 
del decus,?? fino alla «misura media», tanto piü onesta per una donna, e 
per giunta giovane madre. Questa critica al martire (e qui in particolare 
ad una donna) suona come un rimprovero di rinnegare la natura e la 
«misura media». Eppure il testo della Passio ben documenta - ed é già 
stato finemente notato?? —]a sensibilità umana dei martiri della Passio 
Perpetuae, che vivono con piena avvertenza il dramma della difficile 
conciliazione tra mondo degli affetti e mondo della fede. L'affettività 
indiscutibile, di Perpetua e di Felicita soprattutto,"* propone in realtà il 
problema della tensione tra eccezionalità e « misura media» indipendente- 
mente dalle accuse rivolte dai pagani. C'é peró un tentativo di difesa già 
di fronte a questa accusa, laddove Perpetua risponde alla critica paterna: 
« Hoc fiet in illa catasta quod Deus voluerit; scito enim nos non in nostra 
esse potestate constitutos; sed in Dei. »?? Con questa affermazione Perpe- 
tua viene a correggere la sua dimensione eroica, legando la sua situazione 
non ad una scelta della propria volontà, ma di una volontà superiore. 
In questo modo il martirio, con tutta la tensione tra mondo degli affetti 
e mondo della fede che esso trascina con sé, viene a significare non di- 
sprezzo o noncuranza per l'affettività, ma obbligata accettazione d'un 
volere piü alto, che sa quel che vuole e che puó anche sanare quel contra- 
sto stesso, che esso con la sua scelta provoca. Ma su ció torneremo piu 
avanti. 
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Prima preme ancora vedere come Perpetua stessa viva fino in fondo la 
sua pietas verso il padre, avvertendo peraltro che il rapporto tra padre e 
figlia é l'unico che rimanga irrisolto nella «lotta» tra affettività e fede 
in questa Passio. Ma esso non resta inappagato a causa di una assenza di 
pietas in Perpetua. Difatti ella conclude la narrazione del suo contrastato 
rapporto col padre in atteggiamento di dolente partecipazione al dolore 
del vecchio: «sic dolui pro senecta eius misera.» 79 La pietas scatta peral- 
tro quando il padre e ormai fissato definitivamente in una posizione di 
solitudine, dopo l'abbandono e l'oltraggio subito da parte di quegli 
stessi che prima l'avevano «strumentalizzato» e incoraggiato nell'azione 
di dissuasione della figlia." Solo in questo momento la pietas, prima 
invocata «strumentalmente» anche dal padre, puó sorgere del tutto pura 
e senza remore, mitigando nel dolore di partecipazione l'eccezionalità 
della fermezza della martire. 

Ma l'uomo puó sanare il contrasto tra eccezionalità e « misura media» 
solo, direi, soggettivamente, cioé avvertendo il dolore per l'umana irridu- 
cibilità delle ragioni degli affetti alle ragioni della fede. C'é peraltro, e 
ben documentato nella Passio Perpetuae, anche un altro modo di con- 
ciliare le due posizioni, e questo é frutto dell'intervento del divino. Cosi 
la divinità nella Passio Perpetuae non viene a rinforzare, con i suoi doni 
soprannaturali, solamente /'eccezionalità della figure dei martiri, ma si 
preoccupa anche di salvaguardare la loro stessa «misura media», diffi- 
cilmente da loro conservabile nella drammatica scelta tra martirio e 
mondo; e di garantire loro la possibilità di restare fedeli ed esemplari nelle 
loro convinzioni senza dover rinunciare all'affettività umana. 

Questo é rinvenibile soprattutto nel momento piü drammatico, che 
due madri sono chiamate a vivere, cioé quello della scelta tra Dio e il 
proprio figlio, la quale mette, piü d'ogni altra, in causa la coordinazione 
tra soprannatura e natura. Cosi, alle esigenze naturali della madre, pre- 
occupata di essere strappata al figlioletto,* corrisponde la soluzione 
inattesa: il permesso di tenerlo con sé in carcere. Questo permesso, con- 
ciliando le due esigenze della martire, le consente di gioire del martirio 
stesso come della piü dolce delle situazioni naturali: «et factus est mihi 
carcer subito praetorium, ut ibi mallem esse quam alicubi ».?? 

La preoccupazione materna emerge potente anche dopo il pronuncia- 
mento della condanna ad bestias, quasi a ricordarci che il martirio, già 
intravisto come sicuro, non riesce a troncare gli affetti umani." Ma il padre 
ora nega il figlio alla madre: «dare noluit».?! La situazione di dramma é 
allora miracolosamente ed istantaneamente risolta da Dio: «Et quomodo 


116 L. F. PIZZOLATO 


Deus voluit, neque ille amplius mammas desideravit, neque mihi fervorem 
fecerunt, ne sollicitudine infantis et dolore mammarum n acerarer.»*? 
Il valore finale di «ne... macerarer» rivela chiaramente l'intenzione del- 
l'intervento miracoloso, agli occhi di Perpetua: esso non é ovviamente 
casuale, ma nemmeno finalizzato alla gloria o alla magnificazione della 
eccezionalità del martire, bensi a soddisfare l'affetto della donna e della 
madre. Cosi si sanava una situazione tragica: 1l martirio di Perpetua, che 
priva il piccino di protezione e di vita stessa, viene permesso da una nuova 
paternità che Dio stesso si assume (vedasi la contrapposizione ravvicinata, 
troppo per essere casuale, tra «pater... noluit» e «Deus voluit») e che 
emancipa il figlio, sottraendolo alla necessità della dipendenza dalla 
madre. 

E infine anche il redattore (non solo quindi una possibile acuta sen- 
sibilità femminile di Perpetua)? tiene a rilevare questo valore dell'inter- 
vento divino, quando conclude la vicenda del parto di Felicita: «Ita enixa 
est puellam, quam sibi quaedam soror in filiam educavit.»?* Ai fini 
didattico-liturgici del testo martirologico poteva interessare l'episodio 
del parto di Felicita, che le permise di affrontare il martirio con i suoi 
compagni di prigionia,?? ma non si vede quale importanza, nell'economia 
della narrazione, potesse avere questo excursus finale sulla sorte della 
piccina. À meno, appunto, di non spiegarlo con la preoccupazione del 
redattore stesso per il rispetto verso la natura e la «misura media», che 
viene anche qui garantito in maniera meno spettacolare che in Perpetua, 
ma altrettanto provvidenziale. Anche qui l'eccezionalità eroica della 
testimonianza é armonizzata, grazie all'azione divina, con la normalità 
del corso della natura, affinché neanche un'ombra di male possa scaturire, 
nemmeno come conseguenza inevitabile e involontaria, dalla piena bontà 
del martirio. 

E forse in quest'ottica del ristabilimento della «misura media» va 
guardato ancora l'inizio del c. 19: «Sed qui dixerat: ' Petite et accipietis", 
petentibus dederat eum exitum quem quis desideraverat.»?9 Anche qui 
mi pare che l'intervento divino serva a conciliare l'eroicità dura del mar- 
tirio con l'affettività, con le aspettative e anche con le paure dei martiri, 
ripristinando nella sua completezza l'armonia di fede e natura. 

Questi mi sembrano elementi da valutare secondo la loro giusta im- 
portanza, non solo ai fini d'una piü piena comprensione letteraria del 
testo, ma anche per cogliere piü esattamente l'atmosfera teologica di 
questa Passio africana, che spesso genericamente é collegata ad una forma 
di cristianesimo tanto esigente da essere giudicato addirittura disu- 
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mano. Di fatto, l'azione divina non serve solo ad enfatizzare l'ecceziona- 
lità del martire, ma anche a non disumanizzarlo, perché non lo isola né 
lo separa dalle attese, dalle ansie e dalle gioie comuni ad ogni cristiano 
e ad ogni uomo. 


NOTE 


! Lecitazioni del testo della Passio Perpetuae et Felicitatis seguiranno, anche nella 
suddivisione in capitoli e paragrafi, l'edizione di C. I. M.I. van Beek, Passio Sanctarum 
Perpetuae et Felicitatis, vol. I, Textum Graecum et Latinum ad fidem codicum mss. 
edidit..., Noviomagi 1936, alle cui pagine si rimanda tra parentesi. 

? Per avere un buon quadro della situazione si vedano van Beek, Passio Sancta- 
rum..., 92*—96* e A. Fridh, Le probléme de la Passion des Saintes Perpétue et Félicité 
Studia Graeca et Latina Gothoburgensia, 26 (Góteborg 1968) 28-30. 

3 Cf. P. de Labriolle, Tertullien auteur du prologue et de la conclusion de la pas- 
sion de Perpétue et de Félicité, Bulletin d'ancienne littérature et d'archéologie chrétiennes, 
3 (1913) 126-133. 

* 16,1 (p. 38). 

5 jbid. 

$ Oltre alle opere citate alla n. 2, cf. P. de Labriolle, Les sources de l'histoire du 
Montanisme Collectanea Friburgensia, n.s. 25 (Fribourg-Paris 1913) 9-11. 

* J.A. Robinson, The Passion of S. Perpetua Texts and Studies, I, 2 (Cambridge 
1891) 6. 

5  ibid., pp. 47-58. 

?  G.Claesson, Zndex Tertullianeus, 3 voll. (Paris 1974-1975). 

10 Quest'ultimo in Adv. Marc., IV, 16,2.4 (CCL 1,581 s.). 

1 Ad ux., L,3,2 (CCL 1,375). 
? Ad ux., 1,3,4 (CCL 1,376). Analogamente in Adv. Marc., 1IV,34,7 (CCL 1,636), 
a proposito del divortium. | 

13 Deexhort. cast., 3,1-2 (CCL 2,1018). Le sottolineature sono nostre. 

V4 ]DDeexhort. cast., 4,4 (CCL 2,1021). Sottolineatura nostra. 

15 Cf. ad es., De virg. vel., 1,4-5 (CCL 2,1209 s.), opera che A.d'Alés, L'auteur de 
la Passio Perpetuae, Revue d'Histoire Ecclésiastique 8 (1907) 12, giudica vicina alla 
Passio Perpetuae. | 

15 Cf. De virg. vel., 1,7 (CCL 2,1210). Vedansi i vari passi tertullianei sul Paracleto, 
raccolti da P. de Labriolle, Les sources de l'histoire..., 12-50 e il paragrafo da lui dedi- 
cato alla visione del Paracleto in Tertulliano, in La crise montaniste (Paris 1913) 329—334. 

" De monog., 3,3 (CCL 2,1231): vedasi anche il proseguimento del discorso. 
Sottolineature nostre. 

15 pe monog., 1,1 (CCL 2,1229). 

13a Cf.. da ultimo, R. Braun, Nouvelles observations linguistiques sur le rédacteur 
de la «Passio Perpetuae», Vig. Christ. 33(1979) 105-117. 

19 14,2-3 (p. 36). 

?) Cf. E. Corsini, Per una lettura della «Passio Perpetuae», in Forma futuri. Studi 
in onore del Card. M.Pellegrino (Torino 1975) 517 n. 81. 

21 J A. Robinson, 77e Passion of S..., 83. 

?? Cosi pareva fosse da farsi anche a L. Holstenius, Notae postumae ad Passionem 
ss. Perpetuae et Felicitatis, in T. Ruinart, Acta martyrum (Ratisbonae 1859) 161 a. 

?3 / Cf. E. Corsini, Per una lettura..., 517 n. 81. 

?4 Cf. Van Beek, p. 37. P. Franchi de' Cavalieri, La Passio SS. Perpetuae et Felici- 
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tatis, in Scritti agiografici, vol. I1 (1893-1900) Studi e Testi, 221 (Città del Vaticano 1962) 
47, rimprovera anche al Rendel Harris di aver inteso in tal modo il valore di «epóaívo 
nella sua edizione del 1890. 

?35  J. A. Robinson, 77e Passion of S...., 538s.; 825. 

*í6 P. Franchi de' Cavalieri, La Passio SS. ..., 46 s. 

? ibid., p. 129. 

?! R.Petraglio, Lingua latina e mentalità biblica nella «Passio Sanctae Perpetuae». 
Analisi di «caro», «carnalis» e «corpus» Tesi Fac. Lett. Univ. Friborgo/Svizzera 
(Brescia 1976) 117 s.; cf. anche W. Bauer, Griechisch-Deutsches Wórterbuch zu den 
Schriften des Neuen Testament und der übrigen urchristlichen Literatur (Berlin-New 
York ?1971) s.v. 

?*^ H, Musurtillo, 7he Acts of the Christian Martyrs. Introduction, texts and transla- 
tions. Oxford Early Christian Texts (Oxford 1972) 123. 

*? E. Corsini, Per una lettura..., 517 n. 81. 

31. s.v. lucror: vol. VIL2 fas. XI, col. 1717. 

3? Pass. Iren. Sirm., 4,2.4 (Musurillo, p. 296). Non potrebbe offrire resistenza 
anche l'uso dell'imperfetto congiuntivo /ucraretur? 

33. 15,1 (p. 36). 

** R.Petraglio, Lingua latina..., 118. 

3$ J. A. Robinson, 77e Passion of S. ..., 83. 

*ó Lingua latina..., 118 s. n. 509. 

"  P.Vannutelli, Atti dei martiri, I: I Martiri Scillitani, Perpetua e Felicita, Cipriano 
Vescovo (Città del Vaticano 1939) 36. In realtà il Vannutelli ripete la traduzione di S. 
Colombo, Atti dei Martiri (Torino 1928) 125. 

33 H.Musurillo, 77e Acts of the Christian..., 123. Sottolineo le parole che ritengo 
troppo genericamente o inesattamente tradotte. 

* E.Corsini, Per una lettura..., 516s.: «certamente la sua carne, anche se non la 
sua anima, conobbe la spada». Inesatta e, a mio avviso, la traduzione di quel «co- 
nobbe». 

** [bid.. 517 n. 81. 

^ DUnacritica in tal senso, anche se non cosi precisa, gli muove R. Petraglio, Lingua 
latina..., 119 n. 509. 

?? ibid.. 1195s. 

33 1,5 (p. 6). 

* ]8,6 (p. 42). 

455 van Beek, pp. 7.43. 

'6 Vedasi, ad es., Cypr. Ad Fortun., 11 (CCL 3,206 s.). 

* M.L. von Franz, Die Passio Perpetuae. Versuch einer psychologischen Deutung, 
in C. G. Jung, Aion. Untersuchungen zur Symbolgeschichte (Zürich 1951) 389—496. 

55$ Cf., ad es., quella del battesimo dei bambini per la «visione» di Dinocrate (cc. 
7-8). 

33 M. Meslin, Vases sacrés et boissons d'éternité dans les visions des martyrs afri- 
cains, in EPEKTASIS. Meélanges patristiques offerts au card. J. Daniélou (Paris 1972) 146. 

*? p.Monceaux, Zistoire littéraire de l'Afrique chrétienne, Y (Paris 1901) 87, vede 
le visioni legate anche al ricordo dell'arte paleocristiana del martirio. 

31 M. Meslin, Vases sacrés..., 153. 

?? J. Fontaine, Aspects et problémes de la prose d'art latine au III siécle. La genése des 
st yles latins chrétiens. Lezioni «Augusto Rostagni», 4 (Torino 1968) 85-94. 

33 E. Corsini, Per una lettura..., 492—520. 

9^ ibid. 493. | 

95  ibid.. 495 s. 
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56 ibid. S08. Successivamente (509-511), il Corsini analizza il parallelismo inter- 
corrente tra visione del paradiso e liturgia della messa. 

Vedasi peraltro la critica di E. Corsini, ibid., 492 n. 23. 

$8 J Fontaine, Aspects et problémes..., 85. 

39  ibid., 86. 

€ 1,4 (pp. 4.6). 

$1 E. Corsini, Per una lettura..., 515. 

€? Cf. Ad Fortun., 13 (CCL 3,214). Usi analoghi sono documentati dal Thesaurus 
Linguae Latinae, s.v. oculatus (vol. IX,2; fasc. III, col. 440 ll. 68 ss.). 

$3 Ad Fortun., 13 (CCL 3,214). 

$^ Citazione che ritorna in altri contesti martirologici ciprianei, sempre legata alla 
visione futura: cf. Epist., 76,7 (CSEL 3/2,833); Ad Quir., III,17 (CCL 3,111 s.). 

$5 Cf. E. Corsini, Per una lettura..., 521. 

€6 Cf. G.Lazzati, Gli sviluppi della letteratura sui martiri nei primi quattro secoli 
(Torino 1956) 42 ss. 

9€? Si veda, solo a mo' d'esempio, la diffusa tematica dell' á&ioc e dell" £bpe8fjvai 
nell'epistolario di Ignazio d'Antiochia. 
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p. 124). 
$9 5,4 (p. 16). 
?€ 5,3 (p. 16). 
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tura..., 528 s. 

7? 5,2.4 (pp. 15 s.): «ne me dederis in dedecus hominum... ne universos nos ex- 
termines: nemo enim nostrum libere loquetur...» 

7^ Qualche dubbio puo lasciare l'attribuzione d'una nota di dolcezza alla figura di 
Saturo, fatta dal Monceaux (ibid., 92). A sostegno di questa nostra perplessità, cf., 
ad es., 18,7-8 (p. 44). | 

7$ 556 (p. 16). 

76 6,5 (p. 18); cf. anche 5,6 (p. 16). 

7 6,5 (p. 18). 

7$ 3,6 (p. 10). 
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THE SPECULATOR IN THE GOVERNMENTAL THEORY 
OF THE EARLY CHURCH 


BY 


M.H. HOEFLICH 


There is an understandable tendency among historians of the early 
church to look to the New Testament for the models upon which the 
theories of government current in the late ancient and early medieval 
church were built. The Pauline language of cura and sollicitudo and the 
numerous quotations in late ancient and early medieval ecclesiastical 
documents which derive ultimately from the New Testament and espe- 
cially the Pauline Letters have inclined scholars rarely to go beyond this 
admittedly rich source. Yet, the paradigms upon which early theories of 
ecclesiastical governance were based were wide-ranging and eclectic.! Not 
the least important of these sources for these theories were the models 
provided by the Old Testament.? It is the purpose of this short essay to 
bring into proper focus the importance for the development of early 
ecclesiastical governmental theory one particular image, that of the 
speculator. 

Like many words which became important in the Christian Latin 
vocabulary, the terms speculator had its origins in Roman military jargon. 
The speculator, loosely defined, was a guard and a sentry. He could be the 
bodyguard of a high official or he could be the advance guard in a 
military expedition, the individual who would ride ahead and spy out any 
dangers.? The term soon ceased to be a military term, however, and came 
to be a part of the general language and signified anyone who acted as a 
guard or who spied things out. 

The most important source for the ecclesiastical idea of the speculator 
was not the contemporary Latin usage, however, but rather it was the 
notion of the speculator as it was set out in the Latin versions of the Old 
Testament Book of Ezechiel. Two passages in the Latin versions of 
Ezechiel speak of the speculator in meaningful ways: 


Fili hominis, speculatorem dedi te domui Israel, et audies de oro meo verbum, et 
annuntiabis eis ex me. Si, dicente me ad impium: morte morieris, non annuntiaveris 
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ei, nequel ocutus fueris ut avertatur a via sua impia, et vivat, ipse impius in iniquitate 
sua morietur, sanguinem autem eius de manu tua requiram. Si autem tu annuntia- 
veris impio, et ille non fueriet conversus ab impietate sua, et a via sua impia, ipse 
quidem in iniquitate sua morietur; tu autem animam tuam liberasti.4 


And: 


Et factum est verbum domini ad me, dicens: Fili hominis, loquere ad filios populi 
tui, et dices ad eos: Terra, cum induxero super eam gladium, et tulerit populus terrae 
virum unum de novissimis suis, et constituerit eum super se speculatorem: et ille 
viderit gladium venientem super terram, et cecinerit buccina, et annuntiaverit 
populo; audiens autem quisquis ille est sonitum buccinae, et non se observaverit, 
veneritque gladius, et tulerit eum, sanguis ipsius super caput eius erit. Sonum 
 buccinae audivit, et non se observavit; sanguis eius in ipso erit; si autem se 
custodierit, animam suam salvabit.* 


The passages make it clear why the term speculator was chosen for the 

Latin versions of these texts. In the Greek LXX the term is ó okonóg; 
speculator, the one who spies out and sees beyond, is the natural choice 
for translating this term into Latin. The speculator of Ezechiel is the 
watchman and guardian of his people. It is his task to spy out dangers 
which may be imminent. The speculator is above the people, super se. He 
exercises certain governmental functions, for it is he who must spy out the 
iniquity of his own people and attempt to correct it. He is accountable not 
to his people, but to God. If he is negligent in his duty then the Lord will 
seek his blood. If he is not negligent, then though his people suffer, he 
shall not. 
. This full development of the notion of speculator in Ezechiel clarifies 
and highlights not only the relationship between the Greek and Latin 
versions of this text, but it also provides some insight into why the specula- 
tor came to be so important an idea in the development of early eccle- 
siastical governmental theory and language. Ecclesiastical position, the 
possession of a cura animarum, was not a simple matter in the early 
church. The ecclesiastical governor was an individual whose raison d'étre 
lay in his ability to be of benefit to and care for those over whom he had 
charge. The priest was the bonus pastor who shielded his flock; he was the 
pater of his children in God.9* He was expected to labour for his charges 
day and night." His primary duty was not to himself but to his charges. 
Ás Augustine says: 

In eo quod christiani sumus, attendatur utilitas nostra; in eo quod praepositi, 

nonnisi vestra.9 
As a christian the praepositus looked to his own salvation; but as one 
who possessed a charge he looked to the salvation of others. This was a 
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major tenet of the ideology of ecclesiastical position. It was a great 
sacrifice; indeed, it was the greatest, for it involved an abnegation of one's 
own spiritual well-being in order that others might be saved. This, too, 
was a Pauline sentiment and it is clear that Augustine's statement derives 
from a passage in 7 Corinthians: 


Sine offensione estote Iudaeis, et gentibus, et ecclesiae dei: sicut et ego per omnia 
omnibus placeo, non quaerens quod mihi utile est, sed quod multis: ut salvi fiant.? 


The salvation of ecclesiastical governors lay not simply in themselves, but 
also in those over whom they had charge. Hebrews set the tone: 


Obedite praepositis vestris, et subiacete eis. /psi enim pervigilant quasi rationem pro 
animabus vestris reddituri. ..19 


The message was learned well. Cyprian, in addressing his clergy, reminded 
them: 


Ecclesiae enim gloria, praepositi gloria est.!* 


And half a millenium later Alcuin replied to the Abbot Friduinus with 
much the same sentiments: 


Quid erit de grege, si pastor oberrat? Sanitas gregis et multiplicatio, gloria et merces 
est pastoris.1? 


In taking upon themselves the onus of ecclesiastical office, the pastores 
ecclesiae voluntarily put their salvation in jeopardy. 

It may be seen easily why the notion of the speculator was one which 
appealed to the theorists of the early church. The idea of the speculator 
as it is set forth in Ezechiel is one which closely approximates the idea of 
the priest or bishop as it was understood in the early and medieval 
church. The same ideological elements are present in the notion of the 
speculator as they are in the notion of the praepositus ecclesiae. Bot have 
a certain superioritas, an altior locus, super populum. Both are charged 
with a cura populi and both are held to be accountable to God for the 
proper disposition of that cura. This confluence of ideas cannot but have 
helped to encourage the growth of the use of the term speculator as either 
a synonym or as an image for praepositus, presbyter, and especially, for 
episcopus. This development, as we shall see, took place in two distinct, 
but closely interrelated ways. The first way in which it took place was in 
the growth of a movement to find a Latin substitute for the transliterated 
Greek term episcopus. The term eventually chosen for this purpose was 
speculator. The second way in which this development took place was in 
the more general use of the term speculator to refer to all clerics in order 
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to emphasize the teleological nature of clerical power and position. In 
this second development we see not the intention to replace a transliterated 
Greek term with "pure" Latin terms, but rather the attempt to enrich the 
ecclesiastical vocabulary by the deft use of the speculator image. 

Let us look at the latter development first. As early as the fourth century 
the term speculator came to be used as an ecclesiastical term. Jerome, in 
his commentary on Ezechiel, reflects upon the nature of the speculator and 
compares the speculatores of ancient Judea with the new speculatores 
ecclesiae: 

Speculator terrae Judaeae, vel rex potest intelligi, vel propheta: speculator autem 

ecclesiae, vel episcopus, vel presbyter, quia a populo electus est, et scripturarum 


lectione cognoscens, et praevidens quae futura sint, annuntiet populo et corrigat 
delinquentem.!3 


Especially interesting in this passage is both Jerome's use of corrigere and 
his use of the phrase a populo electus. This latter phrase of Jerome's is of 
great significance and highlights another aspect of the correspondence 
between the notion of the speculator as it is set out in Ezechiel and the 
notion of clerical, and especially episcopal, office in the early and medieval 
church. The development of the theory of episcopal election in the early 
church was complex and its theoretical foundations fraught with tension. 
The bishop was elected by a complicated process involving to some degree 
both the populus and other bishops, but at the same time it was made clear 
that his power derived ultimately from God as illustrated by the episcopal 
formula: *Ego N. episcopus gratia dei."!* Much this same sort of tension 
is seen in the passages in Ezechiel in regard to the speculator. The specu- 
lator is given to the people by God in one passage; the use of the verb 
dare 1s significant. In the second passage the speculator is chosen by the 
people, constituerit eum super se speculatorem.!? 

The fifth century saw the speculator image enthroned as an ecclesiastical 
governmental term and this image appears in such diverse sources as 
Augustine's De Civitate Dei,'? the De Vita Contemplativa of Julianus 
Pomerius,!" in a letter of Bishop Ruricius of Limoges,!? and in a letter of 
Pope Anastasius I to Bishop Simplicianus of Milan.!? In the De Vita 
Contemplativa of Julianus Pomerius, for instance, stress is laid specially 
upon the greater knowledge and foresight of both the sacerdos and the 
speculator : 

Nec hoc transeunter debemus audire, quod sacerdotem speculatorem appellat: ut 

sicut speculatoris est, de loco editiori prospicere, et plus omnibus contemplari ; ita 


sacerdos debet esse propositi sublimitate celsior cunctis, ac raioris scientiae 
propositi habere gratiam, qua possit sub se viventes instruere. 
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In both the passages from Jerome and Julianus much importance is placed 
upon the greater knowledge, the vision of the speculator and the sacerdos 
and it is clear that this greater knowledge exists in order to enable the 
speculator and the sacerdos to achieve the telos which is set before him: 
the protection of the populus. This maior scientia and the ability to see 
quae futura sint is the "functional qualification" of these individuals. 

The most frequent use of the speculator image was undoubtedly in the 
products of the papal chancery and we may speculate that this term was 
firmly established as a standard papal term by the beginning of the fifth 
century. The letter of Anastasius I which we have already mentioned is an 
excellent illustration of the use made of the speculator image in papal 
documents and this letter itself may have served as a model for later uses. 
This letter is dated A.D. 400 and contains the following arenga: 

Grandem sollicitudinem atque excubias super gregem suum pastor diligens habere 

adprobatur. Similiter et ex alta turre causa civitatis die noctuque cautus speculator 

observat, magister attentus navis hora tempestatis e curis et periculo magnam 


patitur animi iactationem, ne procellis atque asperrimis fluctibus navis elidatur in 
saxa. 


By the early sixth century this usage had spread from ecclesiastical 
documents to secular. In a letter of Cassiodorus to Pope John dated 533 
and found in the Variae we find the following: 

Vos enim speculatores Christiano populo praesidetis. Vos patris nomine universa 


diligitis. Securitas ergo plebis ad vestram respicit famam, cui divinitus est commissa 
custodia.?9 


In succeeding years we find the speculator image being used in the letters 
of Popes Vigilius,?! Gregory I,? Martin I,? Gregory IL?* and Hadrian I.?? 
And, indeed, it is possible to discover that beginning in the sixth century 
the use of the term speculator to refer to priests and bishops is quite 
frequent and continues into the High Middle Ages when it is used by 
Bernard of Clairvaux and Innocent III.?$ 

At the same time that the term speculator was being used to refer to 
clerics in order to highlight the teleology of clerical office through the 
connotations and imagery associated with the term speculator, the term 
also came to be used in a more narrow way, as the Latin equivalent for 
the transliterated Greek term episcopus. The motives for this more narrow 
usage seem to have been only partially the desire to highlight the teleology 
of clerical position. They seem also to have been the desire to stem the 
overwhelming Hellenization of the Christian vocabulary and to develop 
purely Latin terms. This desire may well have been related to the growing 
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gulf between the East and the West and the association of Greek words 
with pagan Hellenistic philosophy and several of the more complex 
heresies which had arisen in the East to the thorough confusion and 
consternation of Western Christians. 

Ín the development of Christian vocabulary the two most important 
ecclesiastical governmental terms were Greeks: presbyter and episcopus. 
Augustine himself seems to have been disturbed at this and it is in his 
Ennarationes in Psalmos that we discover the first serious attempt to adopt 
a Latin alternative for episcopus: 

Nam ideo altior locus positus est episcopis, ut ipsi superintendant, et tamquam 


custodiant populum. Nam et graece quod dicitur episcopus, /ioc latine superintentor 
interpretatur .?* 


Here we see the new development. Rather than adopt new terms as 
supplements to the transliterated Greek titles, as we have seen in the texts 
we have cited above, Augustine attempted to substitute a new, entirely 
Latin term for the Greek episcopus. His choice of superintentor, however, 
was less than felicitous; this term lacked elegance and from it was absent 
any hint of the teleological orientation attached to the notion of episcopus. 
Augustine is careful to use the verb custodire, but the protective and 
beneficial nature of the episcopus is completely absent from superintentor. 
This term conveys adequately the notion of the superiority of the bishop, 
of his aitior locus, but it conveys not at all the essential teleological 
orientation of this /ocus. 

Isidore of Seville drew upon the works of Augustine for many of his 
insights into governmental theory and he, too, seems to have wished to 
differentiate between East and West and to find a wholly Latin equivalent 
for episcopus. Isidore, however, recognized the failings of Augustine's 
choice of superintentor and his suggested substitute for episcopus was, of 
course, speculator : 

Episcopi autem graece, /atine speculatores interpretantur. Nam speculator est 


praepositus in ecclesia; dictus eo quod speculatur, atque praespiciat populorum infra 
se positorum mores et vitam.?8 


Undoubtedly, it was from this Isidorian passage that the anonymous 
author of the seventh century Irish tract, De XII Abusivis Saeculi learned 
his often quoted definition of the episcopus: 


Primum namque ab episcopo quid sui nominis dignitas tenet inquiratur, quoniam 
episcopus cum Graecum nomen sit, speculator interpretatur.?? 


It is also of great interest that in the Latin literature of the early church 
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the term speculator was also applied to God. We find this usage in the 
Apologeticum of Tertullian,?? the Octavius of Minucius Felix,?! Lactantius' 
Divinae Institutiones,? and in the "Hymnus Matutinus" in the Catheme- 
rinon of Prudentius.? The uncertainty which still surrounds the question 
of precedence between the Octavius and the Apologeticum makes it 
impossible to suggest where this usage first began,?* but the close similarity 
between all four passages renders some relationship between them highly 
probable. In these passages the term speculator is used in a somewhat 
different way from the way it is used in reference to ecclesiastical gover- 
nors in the passages which we have already examined, for there is an 
emphasis not upon the curatorial functions of God the speculator omnium, 
but rather upon His omniscience and His role as supreme judge. The 
speculator in these passages, is above all, the summus iudex, He who sees 
all and judges all. This different emphasis would suggest a greater 
dependence upon the Roman secular use of the term speculator, although 
the speculator of Ezechiel may not have been entirely ignored, for even in 
these passages a certain curatorial function does seem to be attributed to 
the divine speculator. It seems possible, therefore, that in several, if not all, 
of these passages there is a confluence of the notion of the speculator as it 
is set forth in Latin versions of Ezechiel and as it was understood in the 
language of the day.?* 

In his Apologeticum Tertullian writes: 

Enimvere nos, qui sub deo omnium speculatore dispungimur quique aeternam ab eo 

poenam providemus, merito soli innocentiae occurrimus et pro scientiae plenitudine 

et pro latebrarum difficultate et pro magnitudine cruciatus, non diuturni, verum 


sempiterni, eum timentes, quem timere debebit et ipse, qui timentes iudicat, deum, 
non proconsulem timentes. 


This passage is of great importance ideologically. It is the timor dei, a fear 
born from the very omniscience of God, the speculator omnium, which 
leads to innocence and ultimate salvation. The relationship between this 
passage and Ezechiel may be pointed out. It must be remembered that it is 
the duty of the speculator of Ezechiel to correct the populace and bring 
them from iniquity to innocence. Important, too, in this passage, is 
Tertullian's use of the speculator image in order to establish the proper 
relationship between earthly government and God, between the speculator 
omnium and the proconsul. Through the subtle manipulation of this term, 
Tertullian succeed in affirming the all-encompassing superior authority of 
God. 
Á very similar picture is painted by Minucius Felix: 
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Quanto magis deus auctor omnium ac speculator omnium, a quo nullum potest 
esse secretum, tenebris interest, interest cogitationibus nostris, quasi alteris tenebris! 
Non tantum sub illo agimus, sed et cum illo, ut prope dixerim, vivimus. 


Lactantius and Prudentius follow closely: 


Innocentiam semper et ubique custodiat. Quod praeceptum non ad hoc valet, ut 
ipse iniuriam non inferat, sed ut inlatam sibi non vindicet. Sedet enim maximus et 
aequissimus iudex, speculator et testis omnium. 


And: 


Speculator adstat desuper 
qui nos diebus omnibus 
actusque nostros prospicit 

a luce prima in vesperum. 
Hic testis, hic est arbiter, 

hic intuetur quidquid est 
humana quod mens concipit ; 
hunc nemo fallit iudicem. 


The importance of the term speculator in the development of a Christian 
Latin vocabulary should be clear. Its dual origins in Roman secular usage 
and in Latin versions of the OT enabled the term to be flexible enough to 
be used in reference to clerics and to God, to stress the curatorial nature 
of the entity so described and in other contexts the judgemental and 
omniscient nature of other entities. Its connotations made it a perfect 
Latin substitute for the transliterated Greek episcopus and the power of its 
imagery made it preferable to such inelegant terms as superintentor. The 
term entered the Christian vocabulary in the second century À.D. and it 
retained its importance until the end of the medieval period. For these 
reasons it must be recognized that this term played an integral role in the 
development of Christian vocabulary and ideology. 


NOTES 


1 Cf. esp., W. Ullmann, Law ard Politics in the Middle Ages (London 1975). 

? Ontheuse of OT paradigms in the general development of medieval governmental 
thought cf. W. Ullmann, The Bible and Principles of Governement in the Middle Ages, 
Settimane di studio del centro italiano di studi sull'alto medioevo x (1963) 187-227 (— 
The Church and the Law in the Earlier Middle Ages (London 1975), essay III); R. Kottje, 
Studien zum Einfluss des Alten Testaments auf Recht und Liturgie des frühen Mittelalters 
(Bonn 1964). 

3 Cf. the article of F. Lammert in P.-W. Reihe 2, IIL.2, cols. 1583-1586. This 
military usage continued at least into the Frankish period as is witnessed by a passage 
in Gregory of Tours, cf. Gregorius Turonensis, Libri Historiarum X, ed. B. Krusch and 
W. Levison. MGH. Scriptores Rer. Mer. I (Hannover 1951), Bk. II, cap. 42, p. 92. The 
term speculator also came to be used as a title of a low-ranking military or civil 
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administrative official; cf. A. H. M.Jones, 7he Later Roman Empire (rpt. Oxford 1973) 
index s.v. speculator, and, esp. p. 563; id., The Roman Civil Service, JRS xxxix (1949) 
38f. (— Studies in Roman Government and Law (Oxford 1968) 161—163). It is doubtful 
whether this last usage is at all connected with the development of the notion of the 
speculator in ecclesiastical governmental theory. 

^ Ezechiel 3:17f. 

9 Ezechiel 33:1f. 

$ For the development of the terms pastor and pater in ecclesiastical language cf. 
H. Fichtenau, Arenga. MIOG Erg. Bd. xviii (Vienna 1957), index, s.v. pastor, pater. An 
interesting example of the use of the pastor image is to be found in the letter of Pope 
Pelagius II JK 1055 to the bishops of Istria, edited in E. Schwartz, ed., Concilium 
Universale Constantinopolitanum sub Iustiniano Habitum. ACO.IV ii (Strassburg 1914) 
112: *...vel si hoc pro longinquitate locorum vel temporum qualitate pavescitis, illic 
Ravennae, fiat congregatio sacerdotum, qui nos etiam qui loco nostro intersint, divini- 
tate propitia dirigamus, a quibus satisfactionis rationem plenissimam capiatis, ne 
amplius animae simplices divisae a sancta ecclesia pro superfluis quaestionibus tam 
longa obstinatione remaneant nec per vos, quos dominici gregis decet esse pastores, oves 
a saeptis ecclesiasticis evagantes rapacis lupi dentibus consumantur." 

* Cf, for example, the passage of Anastasius I quoted, p. 6; cf. also the letter of 
Pope Gregory III to Charles Martell (JE 2252) printed by Mansi, XII, cols. 282-283. I 
have spoken of the origins and significance of this phrase in a short communication 
delivered before the International Patristics Conference in September, 1975 and hope 
to publish an expanded version of this paper in the near future. 

8 Augustine, Sermones, ed. C. Lambot. CC 41 (Turnholt 1961) xlvi.2. 

9] Cor. 10:33; it is interesting to note in this context a letter of Pope Leo I to the 
presbyters and deacons of the church at Alexandria (JR 549), ed. Ballerini fratres PL 
liv, col. 1216: Quia ergo in ovili dominico nec furum iam insidiae, nec latronum 
timentur incursus, redeat universitas vestra in concordiam, et magisterio Spiritus 
sancti illa in omnibus unitas expetatur, propter quam dicit Apostolus: Non quaerens 
quod mihi utile est, sed quod multis, et salvi fiant. Idipsum dicant et sentiant omnes..." 

19  Hebrews 13:17. 

11 Caecilius Cyprianus, Opera Omnia, ed. G. Hartel. CSEL. 3 (Vienna 1868) xiii.2. 

1? fFpistolae Aevi Karolini, ed. E. Duemmler. MGH. Epist. t.iv (Berlin 1895) 441. 

13 Jerome, Commentariorum in Ezechielem Libri, ed. Vallarsius and Maffei. PL 25 
(Paris 1845) x.33. 

14 Cf. K.Schmitz, Ursprung und Geschichte der Devotionsformeln bis zu ihrer Auf- 
nahme in die frünkische Kónigsurkunde. Kirchenrechtl. Abhl. 81 (Stuttgart 1913) 140f. 

19 [tis interesting to note the disparity between the two OT texts. 

16 Augustine, De Civitate Dei, ed. B. Dombart and A. Kalb. CC 47 (Turnholt 1955) 
Lix.3. 

!'* Julianus Pomerius, De Vita Contemplativa, ed. Le Brun des Marettes. PL 59 
(Paris 1845) I.xx.2. 

18 Ruricius, Epistulae, ed. Engelbrecht. CSEL 21 (Vienna 1891) ii.6. 

19 Anastasius I (K 276) printed in Mansi, III, sol. 945. Cf., also, the letter of the 
Roman synod to the archimendrites of Constantinople and Bithynia in A.Thiel, 
Epistolae Romanorum Pontificum Genuinae (Braunsberg 1867) 252. 

?0 Cassiodorus, Variae, ed. Th. Mommsen. MGH.AA t.xii (rpt. Zurich 1970) xi.2. 

?1 JK 924 printed in PL 49, ed. J. Galletius (Paris 1848) cols. 51—53. 

?2 JE 1905, Reg. xiii.40, printed in Gregory I, Registrum Epistolarum YI, ed. 
L. M.Hartmann MGH. Epist. t.ii (Berlin 1899) 403. 

?3 JE 2058, printed in Mansi, X, col. 1170. 

?! JE 2161, printed in Mansi, XII, col. 239. 
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?9 JE 2476, printed in Mansi, XII, col. 802. 

?06. Cf, W.Ullmann, 77e Growth of Papal Government in the Middle Ages (London 
1970) 433n.2. 

?' Augustine, Enarrationes in Psalmos, ed. E. Dekkers and I. Fairpont. CC 40 
(Turnholt 1956), cxxvi.3. The similarity between the Augustinian superintentor and the 
superinspector of Caesarius of Arles (in his Sermones, ed. M.J. Delage. SC, 175 (Paris 
1971) t.1, p. 270) is suggestive. 

?8  [sidore, Etymologiae, ed. W. M. Lindsay (Oxford 1911) VII xii.12. 

?9 Ps.-Cyprianus, De XII Abusivis Saeculi, ed. S. Hellmann. TU 3, Reihe iv (Leipzig 
1919) 53-54. On this text cf. F.J. Kenney, Sources for the Early History of Ireland I: 
Ecclesiastical (New York 1929) 281—282, and W. Ullmann, Law and Politics, 235. 

30 CTertullian, Apologeticum, ed. H. Hoppe CSEL 69 (Vienna 1939) xlv.7. 

31 Minucius Felix, Octavius, ed. M. Pellegrino (Torino 1950) xxxii.9. 

32 Lactantius, Divinae Institutiones, ed. Brandt CSEL 19 (Vienna 1890) vi.12. 

33 Prudentius, Cathemerinon, ed. H.J. Thomson. LCL 387 (rpt. London 1969) 
ii.105 f. 

34 "The literature on this controversy is summarized conveniently in E. Dekkers, ed., 
Clavis Patrum Latinorum (Steenbruge 1961) 7. 

3? Of course, the relationship of the earliest passages to Ezechiel is ultimately 
dependent upon whether their authors were familiar with an Old Latin version of Ezechiel 
which employed the term speculator. Speculator is found in the text of Ezechiel in the 
Old Latin version published by P.Sabatier in his Bibliorum Sacrorum Latinae Versiones 
Antiquae... (Paris 1751). The most difficult questions must concern Tertullian and 
Minucius Felix. In the case of Tertullian it seems reasonable to accept the argument of 
P.Monceaux, Histoire littéraire de l'Afrique chrétienne depuis les origines jusqu'à 
l'invasion arabe, v.I (Paris 1901), p. 118 where he suggests that Tertullian did know an 
Old Latin version of Ezechiel. As to whether Minucius Felix knew such a text we must 
be more circumspect because of the absence of Biblical quotations sufficient for such a 
determination in the Octavius. 
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LES CONTAMINATIONS SYNTACTIQUES ET LES 
ANACOLUTHES DANS LES OEUVRES DE LUCIFER 
DE CAGLIARI 


PAR 


G. F. DIERCKS 


Le Latin de Lucifer de Cagliari présente beaucoup de particularités 
intéressantes et bien des surprises. Dans l'Introduction de mon édition 
de ses oeuvres! j'ai essayé de donner une esquisse succincte et une carac- 
téristique du langage de l'évéque de Cagliari. Auparavant j'eus l'occasion 
de publier un aperqu des formes verbales périphrastiques dont Lucifer se 
sert si fréquemment.? Maintenant je me propose d'attirer l'attention sur 
les cas dans les oeuvres de Lucifer oü l'on rencontre soit une contamina- 
tion syntactique soit une anacoluthe.? 

Dans le passage suivant de LHS les auteurs ont formulé de maniére 
trés concise combien la contamination et l'anacoluthe ont de l'analogie, 
et combien, par conséquent, il est souvent difficile de les distinguer l'une 
de l'autre: ,,Ist eine begonnene Satzform nicht zu Ende geführt, sondern 
geht sie in eine andere über, so dass Anfang und Schluss sich nicht ent- 
sprechen, so spricht man von einem Anakolouth.... Das Anakolouth ist 
demnach eine Mischkonstruktion...; der Unterschied gegenüber der 
Kontamination liegt lediglich in etwas verschiedenen psychologischen 
Vorgàngen: dort schweben zugleich zwei in gleichem Masse mechanisierte 
Ausdrucksweisen vor und verschmelzen sich zu einer neuen, hier wird 
die eine von der anderen abgelóst (p. 729 et sv.).* 

Néanmoins, j'ai essayé de classer aussi bien que possible les matériaux 
que j'ai rassemblés. Ca et là le lecteur préférera peut-étre une autre dis- 
position, mais selon moi cela ne changera guére le total. 


I. LES CONTAMINATIONS SYNTACTIQUES 
]l. nominativus cum infinitivo 4- accusativus cum infinitivo: 


À? VIII 18 (162,14): conspectus etenim es aliud te cupientem implere aliud 
protulisse.? 
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A? XXII 1 (188,6): probaris actibus tuis ex illo genere te esse uipereo.$ 

A? XXXIV 22 (207,25): ut...inueniaris sic ad consequenda regna caelestia 
fuisse conuersus, a perfidia ad fidem suscipiendam catholicam, sic te 
transitum fecisse de morte ad uitam.? 

P XXIII 68 (260,26): si denique non per id, quod saeuis aduersum nos, fueris 
omni orbi manifestatus ex eo quod gerens sis haec non te Christi seruum 
posse sentiri. 

P XXV 8 (263,3): reuelatus es, inquam, te spiritu aduerso duci. 

P XXV 21 (263,16): utique probamini antichristi uos (accusat.!) habere 
spiritum. 

P XXVI 25 (265,28): tu quid tale, qui conuentus piaculum te facere ab eius 
seruis non solum non paenitueris, sed et magis in contumaciam creueris? 

2. accusativus cum infinitivo 4- nominativus cum infinitivo: 

P IX 53 (228,310): nunc etenim unum te esse ex scorpionibus non poteris 
dubitari? 

M I 42 (285,17): ut enim uos Arriani negando filium dei domos esse inmundi 
spiritus uocibus prophetarum, apostolorum atque sacrorum euangeliorum 
designamini. 

3. accusativus cum infinitivo 4- gerundivum: 

A? XI 53 (168,13): cum te urgueremus legati nos beatae ecclesiae sectam 
damnandam Arrii. 

4. gerundivum -4- accusativus cum infinitivo: 

A? XVII 5 (178,5): et tu me dignaris inpellere ad haec mandata dissipanda, 
alia contra ipsa quae per te instinctu diaboli prolata sunt instituere. 

5. accusativus cum infinitivo au lieu du gerundium/gerundivum: 

A? XI 51 (168,11): statim ut coepisti episcopis inponere necessitatem 
damnandum? absentem. 

6. gerundivum - infinitivus praesentis activi: 

P X 18 (229,30): tacendumne sacerdotibus dei erit et mandata celare diuina 
eius an dignum est aperire tibi cuncta praecepta domini? 

7. gerundium -4- infinitivus praesentis activi: 

R IX 37 (58,17): quoniam quidem una esset illis mens derelinquendi crea- 
torem et seruire creaturae. 

8. gerundium -4- participium praesentis activi : 

A? III 8 (149,31): qui quidem nec laniando dei destiteris seruos nec blasphe- 
mias tuas toto in regno seminans tuo. 

9. gerundivum au lieu de l'infinitivus praesentis activi/passivi: 

À! XI 1 (83,29): tuae erit prudentiae aestimare, quid tibi agendum ex- 
pediat.!? 
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P XXXV 36 (283,4): quid censes oportuisse facere tunc cultores dei? deo 
oportuerat an Antiocho placendum? 

M IV 12 (291,24): sed tu pro tua illa prudentia in omni pro te moriundos 
bello milites tuos censuisti, Christianos uero sanxisti dei oportuisse 
existere negatores. 

M VII 15 (299,22): quid inpugnandam putas posse a te ueritatem? 

M XIII 52 (313,13): non sufficere tibi censes confitentes se Christianos 
tantum gladio esse plectendos. 

10. construction personnelle 4- impersonnelle: 

R I 11 (35,12): in libro Iudicum inuenimus lerobabelem, filium Iosiae, 
electum a deo et dictum ei. 

C I 30 (4,7): per quod factum ostensum est uos in deum peccantes uitandos 
secedendumque esse a uobis. 

P I 53 (210,28): numquidnam somnio es admonitus et dictum est ad te, ne 
patiaris Christi nos tenere uiam? 

P XI 16 (232,10): quae ingeritur imperatori Romano contumelia ab antisti- 
bus dei uiui, si ut aut uitam aeternam habeas rogaris aut dicatur tibi... 
ingenti exitio sis interiturus? 

11. accusativus cum infinitivo -- quod cum coniunctivo: 

R II 22 (39,17): ipsum etiam Saul inuenimus, contra domini mandatum quia 
fecerit, quod fuerit reprobatus et tamen diu regnauerit post reprobationem. 

R VIII 55 (55,30): cernens Manassem, cuius tu in crudelitate et sacrilegio 
non minor es, quod tanta agentem regnum tenuerit quinquaginta septem 
annis. 

R X 4 (59,10): non conspicis istum Manassem, in sacrilegio et in crudelitate 
tibi comparandum, quod quinquaginta septem annis...regnum tenuerit in 
Iudaea? 

C II 70 (6,23): propterea quod crederet esse dominum nostrum totum po- 

tentem, idololatriam uero, in qua confidebat populus in Hiericho consti- 
tutus, quod fuisset errore inuenta humano. 

C IX 75 (19,15): ad quos dixerit iste quem negas quod uerus sit dei filius. 

P II 22 (211,27): omnes utique debes intellegere, sicut crediderunt apostoli, 
quod sic ante fuissent credentes patriarchae atque prophetae. 

P IV 14 (215,24): cur nos putas non libera uoce dicere oportuisse te esse 
sacrilegum, qui nisi conuerteris temet ad deum, quod sit te ad nihilum 
redacturus? 

M XV 36 (317,13): nouimus et bona istius uitae et mala esse breuia, illius 
uero uitae aeternae bona quae consequi sumus desiderantes quod sem- 
piterna sint. 
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12. quod —4- accusativus cum infinitivo? 

R VII 7 (51,15): illud, obsecro te, uideas quod, nisi te conuerteris, ut illis 
sero licet reddita sunt merita operum suorum, ita et tibi posse reprae- 
sentari. 
quod enim -- accusativus cum infinitivo: 

M XIII 42 (313,3): prospicimus quod enim, licet ferro medicus secet, 
cauterio urat, sinapis incendio ad omnem dolorem aegrum deducat, tamen 
nec secari, inuri, exedi morderique esse inimicum. 
quia 4- accusativus cum infinitivo: 

C XIV 11 (29,28): saepe diximus quia, cum sint duae personae pater et 
filius, et tamen dicat ..., nihil aliud nos illum uoluisse adsequi, nisi quia 
una sit aeternitas patris et filii. 

M XII 54 (310,27): nunc illud te scire uolo quia, nisi te mature conuerteris, 
nisi ..., in aeternum te periturum. 
ut CORSecUE J- accusativus cum infinitivo: 

R VII 28 (52,1): iactitans adeo tamquam nihil se habere Taelitás: ut unum 
se hominem omnem multitudinem Israelitarum superaturum.? 
quanto magis -- accusativus cum infinitivo: 

P VI 35 (221,3): quanto magis nos digne te conspice ex ecclesia pellere 
Christi.!* 
proposition relative -- accusativus cum infinitivo: 

A? XXVII 22 (197,5): cum igitur talem uoluerit episcopum fieri, qui hanc 
tenentem uiueret uiam iustitiae.'? 

13. nominativus cum infinitivo 4- quod cum coniunctivo: 

A? VIII 29 (162,25): non defuerunt singula quae possunt obici crimina 
singulis, quo nullus uideretur e nobis propter deum missus ad exilia, sed 
quod quasi pro criminibus nostris. 

R XI 2 (61,2): qui cum sciti fuissent a deo quod non essent acturi paeni- 
tentiam, quod non fuissent semet conuersuri ad deum. 

M II 32 (287,2): uideris etenim quod sit in te qui deceperit Euam. 
nominativus cum infinitivo 4- quod enim cum coniunctivo: 

R X 35 (60,10): tu cui conparandus eris, nisi illi qui per psalmographum 
notatur a spiritu sancto, quod enim, cum gerat iniqua, cum sit pessimus et 
execrabilis, tamen cupiens sit laudari? 

14. quod -- nominativus cum infinitivo: 

A? XXII 2 (188,6): inueniris etenim esse unus ex illis, ad quos haec quod 
perpetrari essent dicebantur.!* 
quam -4- nominativus cum infinitivo: 

M V 23 (295,5): o Constanti; quam ingentis sis dementiae uideris. 
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15. proposition relative -- quod cum coniunctivo: 

P XXIX 36 (272,20): et nos episcopos, quos spiritus sanctus ad gerendam 
dei ecclesiam quod constituerit dicit beatus apostolus, debemus tibi 
parcere? 

P XXXI 16 (275,32): te haec implere esse cupientem quae illa (bestia) 
praedictum est quod esset impletura manifestum est. 
proposition relative 4- participium praesentis activi: 

A? XVIII 13 (180,8): cum non solum tu inter te et nos non monueris, quibus 
praesentibus Athanasium unum e nobis conuincens" reum fuisse, sed 
coegeris eum inauditum a nobis damnari consacerdotibus suis. 

16. deuxiéme et troisiéme personnes du singulier :!? 

A! VII 39 (77,10): conatus es ac conaris ad Athanasium iugulandum, 
tamquam is homo, qui non memineris? scriptum. 

A! XXIII 22 (106,7): aut si non is es, qui merearis? numerari inter anti- 
christos, aestima, dei unici filii negator. 

P XXIX 42 (275,25): quis te inprudentior est, ut dicas:?? iniuriam patior 
a Lucifero, imperator ab homine egeno? 

M XI 23 (306,29): quis tam excors est nisi qui ut tu omnem hauseris!? amen- 
tiam? 

17. varia: 

A? XXIV 26 (192,8): ut nec in Actibus apostolorum uidere potueris peten- 

. tibus Iudaeis ad Paulum necandum beatum hominem gentilem praesidem 
Festum minime coetui Iudaeorum commodasse adsensum, sed tam ipsos 
nec non et? Paulum se in unum auditurum posse? pollicitum. 

R VIII 47 (55,22): hos quos uideas elefantiam infusos.?? 

P V 13 (218,6): non est nouum quod agis facere contra deum.?* 

C X 97 (23,3): quid igitur oportuerat nos facere, nisi secundum Petri beati 
praeceptum recederemus? q uobis sacrilegis? 


Beaucoup d'analogie avec ces contaminations syntactiques présentent 
les cas suivants que j'ai notés, oü l'auteur se sert de deux constructions 
différentes, parfois se suivant d'une maniére asyndétique, aprés un seul 
verbe principal. Pourtant, à mon opinion, on ne peut plus parler ici de 
contamination au sens strict du mot, mais il vaut mieux dire que l'on 
se trouve sur leterrain de la variatio, une figure de rhétorique dont Lucifer 
aime à se servir.?$ 

I. avec asyndéte: 

]l. accusativus cum infinitivo -- ut finale: 
M IV 9 (291,21): licet totum militem tuum in nos decreuisses iacere regni tui 
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tela, in nos exsecratores blasphemiae tuae, ut in sacrilegi tui decreti 
contemptores omnia sua conliderent arma. 

2. quod cum coniunctivo -- accusativus cum infinitivo: 

P XI 10 (232,3): sed eos hortari, quod enim potens sit, cuius sumus nos, 
eripere de inimicorum suorum manibus, non esse te metuendum hostem 
dei domus, aduertendum quod sis nihil. 

M IV 31 (292,10): indigne fers, Arrii uermis, cur defendamus quod claritas, 
potestas, magnitudo, aeternitas diuinitasque una sit patris et unici eius 
filii, non esse nouum quod nos legati adseuerabamus in tuo palatio et 
firmando non desumus, semper sic fuisse et esse creditum a Christianis. 

3. accusativus cum infinitivo 4- gerundivum: 

A! XXXVI 43 (130,23): imperasti damnari domini sacerdotem necne? 
imperasti Arrianam perfidiam tenendam, reiciendam uero fidem apud 
Niciam conscriptam?" 

II. avec conjunction: 

|. accusativus cum infinitivo 4- quod cum indicativo/coniunctivo: 

P I 34 (210,9): adhuc filios Israel fornicatos clamat sacra scriptura in filias 
Moabitarum et quod uocati ab eis manducauerunt immolata idolis et 
eadem adorasse idola. 

M X 12 (304,9): ut scires poenas tuas nullas habere contra Christi seruos 
uires et quod expauescere non possumus id quod uenturum semper ex- 
pectemus. 

M XV 35 (317,11): nouimus hanc uitam quam magnopere auferre laboras 
esse breuissimam; nouimus et bona istius uitae et mala esse breuia, illius 
uero uitae aeternae bona quae consequi sumus desiderantes quod sem- 
piterna sint. 

2. quod cum coniunctivo 4- accusativus cum infinitivo: 

P XXI 65 (256,7): me saepe dixisse quod peccata quidem fecerint nostra, 
ut in tuas antichristi praecursoris ueniremus manus, te tamen pugnare 
contra deum. 

P XXIII 17 (259,5): haec et tu audis a nobis, quod enim sis sceleratus, ..., 
sed tamen frustra te elatum. 
quoniam cum coniunctivo 4- accusativus cum infinitivo: 

A! XXXIV 56 (127,7): ut mihi aperiret quoniam domini misericordia me- 
cum sit semper permanens, qui ei tantum sim seruiens, tecum uero esse non 
posse. 

3. accusativus cum infinitivo -- accusativus cum participio: 

A! XXXVIII 21 (133,22): restat ut te uideas esse iniquitatis amorem atque 
omne iniquum fabricantem opus.?? 
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4. passif personnel 4- quod cum coniunctivo: 

P XXIII 37 (259,25): si inuentor omnis malitiae dictus es a me, si quod non 
sis effugiturus manum dei, si sceleratus et omnium hominum flagitiosissi- 
mus. 

5. accusativus obiecti -- proposition interrogative -- quod cum con- 
iunctivo: 

P XXII 1 (256,13): dolens es, cur commissis nobis te et quisnam sis reuele- 
mus et quod sit dignum antichristi umbram te calcari a cunctis Christi 
militibus. 


II. LES ANACOLUTHES 


l. l'accusativus cum infinitivo se change en ou est remplacé par une pro- 

position conjonctive: 

a. une conjonction lie l'accusativus cum infinitivo avec la proposition 
conjunctive: 

A! XVIII 20 (98,10): quando uideas potuisse ad petitum Heliae extingui 
Achab et Iezabel et tamen fuerint reseruati. 

A! XXII 1 (104,1): pone interea, Constanti, hodie in corpore esse Iosafat 
regem et utrosque uos dicere ad nos, ille quidem haec..., tu contra esse 
damnandum dicas inauditum. 

R II 76 (41,9): quandoquidem uideas, posteaquam unctus fuerit in regem 
gloriosus filius lesse Dauid, tamen Saul diu regnauerit et persequendi 
(...) habuerit potestatem. 

R III 37 (42,29): quando uideas etiam Hieroboam domini religionem fundi- 
tus uertere, ut tu, fuisse conatum et tamen superuixerit annis quam pluri- 
mis et quidem in eo scelere manens. 

R VI 10 (48,29): cum uideas et Hieroboam diu regnasse in scelere suo, sed 
et filium Salomonis totidem et idololatriam gerentem in eodem defunctum 
scelere, item eius filium Abiud ..., et tamen, cum seruirent idolis, fuerint 
in regno et mortui sunt?? in ea dignitate et tradiderint filiis suis auctori- 
tatem regni. 

R X 15 (59,21): quia dignum sit et eius coronari cultores contra uestram 
manentes crudelitatem immobiles et uos inimicos eius clementiae, si tales 
ut estis durare censueritis, ad poenam damnet sempiternam. 

C II 21 (5,3): cum audias Moysen dicere ..., et omni commoneat loco. 
b. on s'attend à un accusativus cum infinitivo, mais il suit une pro- 

position conjonctive, avec ellipse de la conjonction quod: 

R VII 2 (51,10): quando uideas huic Achab et uxori eius Iezabel, qui etiam 
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prophetas occiderint domini, ..., pepercitum fuerit diutissime. 

P III 2 (212,28): quando uideas, cur contra diuina fecerit monita Achar 
unus e populo, ..., sic fuerit multatus morte. 

P XI 17 (232,11): si ... dicatur tibi, propterea quod contra dei susceperis 
arma domum, nisi te correxeris, ingenti exitio sis interiturus. 

c. ellipse de la conjonction quod aprés scio quod: 

P XXVII 25 (267,29): ego enim scio quod fingis te Christianum, cum 
Arrianus sis, omnes nos uolueris seruos cuius tu satellis es facere. 

2. le nominativus cum infinitivo se change en une proposition conjonctive, 

liée par les conjonctions sed/tamen: 

R XI 2 (61,2): qui cum sciti fuissent a deo quod non essent acturi paeniten- 
tiam, quod non fuissent semet conuersuri ad deum, propterea quod semen 
fuerit ab initio malignum, tamen pepercerit eis et non statim ut delique- 
runt eos puniuerit. 

P XXXI 32 (276,16): inueniris excogitare fidem mutare, hoc est ut non 
ita credamus, quomodo patriarchae, prophetae, apostoli ac martyres 
crediderint, sed institueris sic credendum, quomodo conperditus tuus 
Arrius. 

3. répétition de conjonctions: 
quod/quod 

A? XXIII 2 (189,28): si quod hi qui credere se dicant in creaturam igno- 
rasti quod sint haeretici. 

R VI 46 (50,3): ne hinc itaque quicquam tibi adscripseris felicitatis, quod 
cum sis negans filium unicum dei, quod cum eius familiam persequaris, 
tamen adhuc spiritus tuus in corpore illo carnifice sit manens. 

M IV 7 (291,19): non retines, Constanti, dixisse me iudicibus te uelo misso 
audiente quod, licet ..., nec sic tamen quod possemus a proposito 
recedere? 

M VIII 27 (301,2): credo equidem nec me ueritas fallit quod, licet ..., quod 
uincere tamen numquam dei possis familiam. 
quod/quia 

M XIII 20 (312,13): scientes quod, cum terrenum nostrum domicilium 
interficere ualueris, caeleste quod habeamus quia interficere non possis. 
quia/quod 

A! XXXIV 51 (127,2): qua de re haec scripta inuenio, nisi ut crederem quia, 
cum tu me premere temptares, deus meus quod sic potuisset, nisi te 
conuertisses, extinguere quomodo Pharaonem? 
quod enim/quia 

P XXIII 9 (258,28): et tibi nos diximus atque sumus dicentes quod enim, 
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quia te potior nullus umquam fuerit persecutor sacrae legis dei, quia sis 
non effugiturus dei manum. 
si/quod/quia 

P VI 26 (220,27): quae ista nostra, Constanti, superbia est quaeue adrogan- 
tia, si, quia ..., quod urgeamus te secedere e populo dei, sicut ..., 
quia te ita cogamus dare deo honorem??? 
quomodo/quod 

M II 1 (286,1): aduertis quomodo caduca dominatio tua quanto contra nos 
saeuire dignatur, quod tanto ea iudicetur esse infirmis. 
Si/si 

A? XIII 5 (169,26): uideamus nunc si tu, belua, membra et corpus tantum 
habens hominis, animum uero ferinum, si ita egeris ut egit apostolus, si 
tali ordine rem celebraueris quo ille. 
cur/cur 

A? XIII 26 (170,17): tu, tenebra, cur nobis dicentibus ..., cur detractasti? 
cum/quia 

P II 20 (211,25): haec cum uox sit beati Iohannis, cum quo quia sit faciens 
chorus sanctorum apostolorum, omnes utique debes intellegere. 

4. autres répétitions: 
quid/quid 

P XII 1 (223,20): uideamus quid etiam tempore quo contyrannus tuus 
Antiochus persecutor nostrae religionis extitit, quid fecerint hi qui me- 
minerant praeter deum neminem timendum. 
se esse/se esse 

P IV 62 (217,9): cuius se filium esse, ut tu nunc te actibus tuis aperis, et ille 
se esse monstrabat dei persequendo seruos. 
stare/stare 

M XIII 27 (312,19): hinc est quod perspicis omnibus nostris uiribus nos 
stare paratos in agone iustitiae, fide integra, uirtute deuota, mente in- 
corrupta ad aciem stare quae per te indicta est. 
auditurus/audies 

A? XI 13 (167,4): tu cum tuis auditurus quae illi per Danihel audierunt, siue 
quia ..., et quia uolueris omnem dei populum haeresem suscipere tuam, 
audies et quidem grauius, quia tua sint grauiora facinora. 

5. intercalation d'un pronom personnel aprés une proposition relative: 

A! XIV 18 (90,17): persequebatur Saul Dauid eum, in cuius ditionem cum 
fuerit, saepe tamen ei ignouerit. 

A! XXIII 41 (106,26): qui cum sciatis deum iustum iustitiam diligere, amare 
aequitatem, uos censueritis damnare innocentem. 
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C III 20 (7,14): cum iste homo dei, qui a deo obiurgandum Hieroboam regem 
fuerit missus, quoniam per illum, qui dictus est propheta, circumscriptus 

fuerit, tam grauis circa illum uindicta processerit. 

P XXVI 28 (266,1): qui quos alio modo corrumpere non potueris a ueritate, 
nonnullos ingenti praemio facultatum tuarum corruperis. 

P XXVIII 12 (270,10): qui cum utique unus fuerit e populo illo resistenti, 
tamen iste, posteaquam credidit quia iam sancto regeretur spiritu quo 
regerentur Paulus et Sileas, nonnisi uiam tenere amplexus fuerit eorum. 

6. accusativus absolutus :?! 

A? XXXII 16 (204,21): dicentem itaque istum serpentem per te ad nos ... 
calcatur propitio deo in te quidem iam a nobis fallaciam ipsius scientibus. 

P V 18 (218,11): in libro secundo Paralipomenon Amasiam regem Iudae 
commonitum a deo per prophetam, ne ..., obtemperauit rex prophetae 
uerbis.?? 

7. varia: 9? 

A! | 22 (66,20): cum igitur huiusmodi formam iudicandi dedisse deum 
aduertens,?* cum a latebris euocatis confessisque deum sententiam dedisse 
de sacris scripturarum collegeris fontibus, cuius fuisti atque es inpudentiae 
iudicandi dei seruis eam dare formam, quae non fuisset de lege ueniens 
domini? 

On trouve une anacoluthe analogue avec advertens: R. II 81: cum haec 
ita sint, ne glorieris, quia post tantum facinus perpetratum sis uiuens 
hactenus ut uixerit Saul, sed aduertens,?? cuiusmodi uindicta processerit 
circa Saul, quod et circa te possit procedere, nisi tibimet consulas. 

A! XVII 1 (95,16): sed ut coeperam de Heliae et Achab dicere actibus: le 

reste du chapitre existe d'une citation biblique trés longue; aprés ut 
coeperam il ne suit pas de proposition principale. 

A! XXXVI 17 (129,28): aprés l'exorde tu uero, nisi tibi prouideris, in 
aeternum eris periturus les paroles finales furiis ageris in nostram necem 
(1. 22) forment une anacoluthe. 

Le passage A? XVIII 12 (180,7) a de l'analogie avec ceci: les paroles du 
début cum haec non feceris quae praeceperit dominus fieri se répétent 
sans nécessité, quoiqu'avec des variantes évidentes, à la fin par nihil 
horum mandatorum domini cum impleueris. 

De méme le passage P V 4 (217,28): aprés la question générale dic, in- 
quam, cur haec audire a deo meruerit Lucifer entre dans les détails par les 
paroles quia pepercerit... On s'attend donc aprés destruxerit (1. 11) à un 
point d'interrogation, mais inopinément il ajoute p/acet deo? 

A! XXXVII 2 (131,13) est l'exemple d'une anacoluthe trés légére: aprés 
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superest aut unum te facias la phrase tourne en impératif: aut ... 
iudicium tuum solus prome iniustum.?$ 

A? [V 12 (152,4): tu qui, cum scias dixisse dominum in euangelio (...), et 
tamen dixeris necandum innocentem. 

Il y a ici une analogie avec l'anacoluthe R. X 30 (60,5): et tu es iniquus, 
qui, cum sis derelictus pro blasphemiis tuis a deo, tamen cum adulatoribus 
tuis quodcumque delinquis non reprehendatur, sed magis dicatur bene te 
agere. - 

A? VIII 29 (162,25): non defuerunt singula quae possunt obici crimina sin- 
gulis, quo nullus uideretur e nobis propter deum missus ad exilia, sed quod 
quasi pro criminibus nostris. Dans cette phrase aprés propter deum le 
mot superflu quod forme une anacoluthe. 

Dans A? XXXIV 48 (208,20) crede mihi quod futurus sis forme une anaco- 
luthe aprés les mots du début ita et tu ... effici poteris (1. 40), si ce n'est 
qu'on préfére commencer une nouvelle phrase par les mots crede mihi. 

Ceci peut s'appliquer aussi à M XII oà (l. 49) et uis te ... uocitare forme 
une anacoluthe aprés (1l. 43) tu qui ausus fueris ... aestimare, si ce n'est 
que les mots eft uis te commencent une nouvelle phrase. 

R V 4 (45,25) forme une anacoluthe légére parle changement inattendu du 
sujet: non nouum, siquidem isti Hieroboae regi et deus per hominem 
suum illa quae iam dicta sunt perferri fecerit et, cum ingenti detinetur 
filius eius infirmitate, miserit ad dei domesticum et audierit futura. 

R V 35 (46,26): usque adeo etenim inpos mentis fuerat factus Hieroboas, 
ex quo ..., ut, cum dixisset ..., ille tamen, ut semel statuerat, diabolo 
seruire maluit. Aprés le ut consécutif on s'attend au conjonctif maluerit. 

C XIV 16 (29,33): aprés le début idcirco etenim etiam apostolus in hac dicit 
secunda epistula Lucifer recommence (1. 25) par les paroles ergo dicit 
apostolus. 

P VIII 32 (226,5): nemo famulorum eius cogitauit tormentorum genera quae 
a uobis inferuntur tyrannis, sed illius praecepta ante oculos habuit. Dans 
cette phrase on s'attendrait aprés sed à un pronom tel que unusquisque. 

Comparez avec P XXXI 17 (276,1): scriptum est de antichristo cui tu 
similaris aut ipse esse iudicaris, ou le pronom relatif qui aprés aut fait 
défaut. 

P XXIII 30 (259,18): confidere praeterea nos de eius infatigabili pietate, 
quod enim omnem quidem gregem suum sit maturius erepturus ex te 
rapace lupo, ex te cane rabido, tu uero quod sis, nisi tibi consulueris, 
semper in tormenta abiturus. Si violemment que Lucifer füt opposé à 
Constance, on ne peut pas admettre qu'il se fie à la infatigabilis peitas de 
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Dieu en ce qui concerne sa damnation éternelle imminente. 

P XXIX 36 (272,20): et nos episcopos, quos spiritus sanctus ad gerendam dei 
ecclesiam quod constituerit dicit beatus apostolus, debemus tibi lupo 
parcere, au lieu de decet tibi lupo parcere. 

M IX 1 (302,16): quanta uirtus, quantum robur animi, qualis fuerit firmitas 
fidei eorum quos interfecisti et sit horum qui adhuc tuo sacrilegio resistunt, 
aduerte, Constanti, stetisse aut illos beatos martyres ... aut hos ... 
contra te inmanem feram. Le verbe principal aduerte est précédé d'une 
proposition subordonnée interrogative et suivi d'un acc. cum infiniti- 
vo.?? 

Comme je l'ai déjà remarqué dans mon édition,?? on peut ajouter à ces 
anacoluthes les passages oü les cas ne s'accordent pas. 

]. un accusatif devient un nominatif:?? 

A! XI 24 (84,22): rogamus te inter haec gerere factorum tuorum paeniten- 
tiam, considerans saltem quae filiis Heli exhonorantibus deum acciderint. 

M III 63 (290,16): ignorans probationis nostrae nos gaudere occasionibus, 
hi uidelicet qui felicitatem nostram hanc existimemus maximam. 

M XII 76 (311,19): quae eius sancta humilitas te canem rabidum fecerit 
latrare contra eius diuinam maiestatem, sola uidens de sacris scripturis 
quae ..., praeteriens ea quae .... 

M XIII 46 (313,7): uult nos deus mortem morte dissoluere, ... hi uidelicet 
qui ... praesumamus. 

2. un nominatif devient un accusatif: 

M XIV 4 (317,28): quantum ad exitum nihil interest, clauo per te an lancea 
moriar, restrictis post terga manibus an porrectis sparsisque, utrum 
pronum incuruum an rectum et editum, nihil refert utrum quiescentem 
me in lectulo occidas. 

3. un datif devient un nominatif :*? 

A! XIV 53 (91,23): talis mos est dei cultoribus totum reseruare deo, scientes 
esse magnum uindicari ab eo. 

AÀ! XXXVI 22 (130,2): adeo nequam es, Constanti, ut ... tu mihi atque 
hereditas antichristi, cui faues, ante oculos obuersetur, cognoscens cona- 
tos tuos illos sacrilegos. 

C VI 21 (14,21): dulce etenim quibusdam uidetur, quod tibi regi in amici- 
tias iungantur suscipiendo haeresim tuam, sed amarius felle sensuri, 
cum ..., tunc dicturi... 

P VI 12 (220,12): non licet tibi, Constanti, Arriano cum dei conuenire 

populo, non licet tibi idololatriae Arrianae haeresis auctori, negator 
unici filii dei, de dei sacerdotibus iudicare, sacrilegus fingens te Christia- 
num, cum sis antichristi praecursor. 
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M XV 51 (317,28): contra tibi, si in hac amentia qua uiuis nunc semper 
censueris manendum, erit male perpetuo, illa percipiens quae nunc 
percipit Scarioth ludas. 

4. un datif devient un accusativus cum infinitivo: 

M VI 26 (297,31): tamquam utile sit nobis a te de gradu pulsos reseruari, 
a deo uero damnari. 

5. un nominatif devient un ablativus absolutus: 

A? XIII 21 (170,9): tu contra, tenebra, te atque consacrilegis tuis accu- 
santibus deo odibilibus haereticis nos dignabaris urgere ad absentis 
damnationem. 

6. un ablativus absolutus devient un accusativus cum infinitivo: 

A! XIII 26 (88,7): conspicis, Constanti, recedentibus uobis a deo non uos 
homines, sed feras, sed bestias atque latrones aestimari. 

A! XXVIII 25 (115,4): ad haec te dicente: damnate dei cultorem, derelin- 
quite fidem apostolicam, suscipite perfidiam meam, utique te aperit 
esse hominem pestilentem. 

7. un accusativus cum infinitivo devient un ablativus absolutus: 

A? XXXIV 26 (207,29): illum etenim per ignorantiam dei fuisse perse- 
cutum ecclesiam adhuc accipe etiam Timotheo aperiente de semet ipso. 


NOTES 


!1 CCL VIII (Turnholti 1978), p. LXXI-CIV. Je cite d'apres cette édition, mais 
j'ajoute les pages et les régles de l'édition de Hartel (C.S.E.L. 14, Vindobonae 1886). 
Pour les écrits de Lucifer je me sers des abréviations suivantes: 

A!, A? — Quia absentem nemo debet iudicare nec damnare siue de Athanasio, 


libri I/II 
R — De regibus apostaticis 
C — De non conueniendo cum haereticis 
P — De non parcendo in deum delinquentibus 
M — Moriundum esse pro dei filio. 


Autres abréviations: Til — Ioann. Tilius, ed. princeps (Parisiis 1568). Hart — éd. de 
G. Hartel. 

? Dans Corona Gratiarum. Miscellanea... E. Dekkers O.S.B. XII lustra complenti 
oblata (Brugge 1975) I, p. 139/150. 

3 Voici — en ordre chronologique - un résumé de la littérature principale que j'ai 
consultée: Hartel — W.Hartel, Lucifer von Cagliari und sein Latein (ALL III, 1886, 
p. 1/58). Bonnet — M.Bonnet, Le Latin de Grégoire de Tours (Hildesheim 1968, 
Reprogr. Nachdr. der Áusgabe Paris 1890). Paul — H. Paul, Prinzipien der Sprach- 
geschichte (Halle a.S.*1909). Lófstedt, Komm. — E. Lófstedt, Philologischer Kommentar 
zur Peregrinatio Aetheriae (Uppsala 1911). Friebel — O. Friebel, Fulgentius, der Mytho- 
graph und Bischof (Paderborn 1911). Horn — F.Horn, Zur Geschichte der absoluten 
Partizipialkonstruktionen im Lateinischen (Lund 1918). Havers — W.Havers, Handbuch 
der erklürenden Syntax (Heidelberg 1931). Lófstedt, Synt. — E. Lófstedt, Syntactica lI 
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(Lund 1933) Thórnell — G.Thórnell, Studia Luciferiana, Skrifter utgivna av K. 
Humanist. Vetenskaps-Samfundet i Uppsala. 28:2, 1933, p.3/34. Svennung — J. 
Svennung, Untersuchungen zu Palladius und zur lateinischen Fach- und Volkssprache 
(Uppsala 1936). Norberg — D. Norberg, Syntaktische Forschungen auf dem Gebiete des 
Spátlateins und des frühen Mittellateins (Uppsala 1943). LHS — M.Leumann, J.B. 
Hofmann et A.Szantyr, Lateinische Grammatik II (München 1965). Castelli — G. 
Castelli, Studio sulla lingua e lo stilo di Lucifero da Cagliari, Atti della Accademia delle 
Scienze di Torino, II. Classe di Scienze Morali, Storiche e Filologiche, 105 (Torino 1971) 
123/247. 

Hartel était le premier à appeler l'attention sur cette « Vermengung oder Übergang» 
(p. 47/50); Thórnell s'est servi le premier du terme «contamination» (p. 10 et 17/19). 

* Bonne définition de contamination: Paul, p. 160. Havers, p. 82. Pour la démarca- 
tion de contamination et d'anacoluthe, voir Havers, p. 88/89. Lófstedt, Ant IT, p. 155. 

5 Cf. LHS, p. 365, sub y. 

..$ Selon moi Castelli, p. 234, n. 1 a tort quand il tient cette phrase pour un exemple 
de variatio. 

'* Cf. LHS, p. 365, sub p. 

5 Corrections inutiles de Til (poterit dubitari) et Hart (poteris dubitare). Cf. A! XXV 
1: dubitari non poterit te esse ex illis. 

? Correction fautive de Til et Hart: damnandi. 

19 (Cf. Lófstedt, Synt. IL, p. 162. 

H Dyraprés moi: — mori oportere, d'aprés Svennung, p. 429: — morituros. En ceci il 
suit S. Blomgren, Studia Fortunatiana (Upsaliae 1933) 65. 

1? Cf. Bonnet, p. 668. Friebel, p. 89. Norberg, p. 253/256. 

13 Cf. Norberg, p. 256. A la page XIII de son édition Hartel émet un jugement in- 
correct sur ce passage. 

^ (Cf. Thórnell, p. 9sv.: contamination de quanto magis nos digne te pellimus 4- eo 
magis nos digne te conspice pellere. 

15 Cf, Thórnell, p. 19. Dans une citation biblique j'ai noté une fois une contamina- 
tion d'une proposition relative avec un infinitif: A? XXVII 45 (197,27) nihil habens quod 
dicere malum de nobis. Cf. Hartel, p. 47*. Lófstedt, Kommentar, p. 251. Svennung, 
p. 439. Norberg, p. 259. 

1$ Cf. Thórnell, p. 17sv. 

V Hart préfére la correction inutile conuinceres de Latinius. 

15 (Cf. Lófstedt, Synt. II, p. 164: ,, Solche Kontaminationen, wo in einem Relativsatz 
dieser Art Relativ und Verbum nicht in streng logischer Weise auf das formale Kor- 
relatswort bezogen werden, sondern sich mit einer psychologisch leicht begreiflichen 
Freiheit nach dem dominierenden Begriff des Hauptsatzes richten*. 

1? Respectivement au lieu de meminerit, mereatur et hauserit. 

? Contamination de ut dicat -4- qui dicas. 

?! QContamination de /arm...tam et et...et. Cf. Lófstedt, Komm., p. 338; Late Latin 
(Oslo 1959), p. 21. 

?? Contamination de auditurum esse 4- audire posse. Cf. B. Fischer, Zur Textüber- 
lieferung des Lucifer von Cagliari, Aus der Welt des Buches ( Zentralblatt f. Bibliotheks- 
wesen, Beiheft 75, Leipzig, 1950), p. 50. 

?5 Cf. Norberg, p. 124: ,,Lucifer hátte quos uideas elefantiam infusam schreiben 
müssen, wenn er dem Praefix -in prápositionale Kraft beigemessen hátte. Der dobbelte 
Akk. bei infundere (...) dürfte demnach hauptsáchlich eine Mischkonstruktion sein". 

^  Contamination de agis -4- uis facere. Cf. Lófstedt, Synt. IT, p. 157. 

?5 Au lieu de recedere. 

*6 Cf. mon édition, p. LXXXI. On se trouve tout à fait sur le terrain de la variatio, 
quand, dans des phrases successives, deux verbes synonymes sont suivis de construc- 
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tions différentes. En voici quelques exemples: À! XVIII 6 (97,27) uidet quia est deus in 
Helia (...). conspicit prophetas Baal et lucorum fuisse daemoniorum cultores. A* XXXI 45 
(121,1) conspicis te imitatorem esse diaboli (...); cognoscis tu quod tibimet conquiras 
mortem. A? III 1 (149,24) conspicis te unum esse ex illis (...). respicis, nisi te conuerteris, 
quod ira domini in te (...) sit uentura. R. VII 55 (52,28) ad hoc utique, ut possis cognoscere 
quia ipse sit deus patriarcharum ac martyrum, ad hoc ut conicere possis non pro meritis 
fidei tuae ac uitae tibi uictoriam tributam. R. VII 94 (54,4) cur te in periculo esse adseuera- 
mus, et dicamus nisi te conuerteris ad deum, quod sis in aeternam poenam uenturus. 
P. XXVI 44 (266,16). P XXXI 3 (275,19). M IV 85 (294,4). M X 35 (305,3). M XIV 67 
(316,3), avec un chiasme aprés le confessus fueris répété. 

? Cf. Thórnell, p. 21, n. 1. 

?? Dans une citation biblique: accusat. c. partic. -- accusat. c. infinit.: À? XII 23 
(169,10) cum uideritis Abraham, Isaac et lacob et omnes prophetas introeuntes in regnum 
dei, uos autem expelli foras. 

?9 Pour cet entremélement de l'indicatif et du conjonctif voir mon édition, p. XCIV 


?? Cf. Thornell, p. 24. 

31 Cf. Horn, p. 79. 

?? Une fois dans une citation biblique: P XXII 40 (257,21) sed ad ista adolescentem 
non intendentem uocauit matrem et suadebat, ut adolescenti fieret in salutem (2 Machab. 
7,25). 

33 Cf. LHS, p. 730: ,,Eine erschópfende Einteilung der Anakoluthe nach psycho- 
logischen Triebkráften oder nach formal-sprachlichen Voraussetzungen ist kaum 
móglich*. 

?^ Corrections inutiles de Til (aduertas) et Hart (aduerteris). 

35 V Ugenti,Il contributo del codice G al testo del De regibus apostaticis di Lucifero 
di Cagliari, Prometheus, IV (1978) 45-64 (voir p. 58 sv.), lui aussi est d'avis que cette 
lection est juste. À l'instar des fréres Coleti, Hartel lit aduerte. 

?€ Hartel tàáche (p. XXXX) d'éliminer cette anacoluthe en lisant proferre, aut si au 
lieu de proferre aut, si. 

9: C XIII 5 (27,5) présente une anacoluthe dans une citation biblique: Judas autem 
Machabeus, qui decimus fuerat et secesserat in desertum ibique cum feris uitam in monti- 
bus cum suis agebat, faeni cibo uescentes morabantur, ne essent participes coinquinationis. 
Les Septante et la Vulgate ont respectivement kaí/et avant faeni cibo uescentes. J'ajoute 
4 passages dont la construction de la phrase est assez compliquée, mais oü l'on ne peut 
pas parler, à mon avis, d'une anacoluthe proprement dite: A*! XLII 42/50 (142,3). 
C XI 49/55 (24,24). C XV 3/10 (32,13). P XXV 13/25 (263,8). 

38 P. D XXXIX, n. 29. 

?? ['entremélement du nominatif et de l'accusatif a de l'analogie avec les cas sui- 
vants: A? VII 64 (161,16) desiderantes sumus nos Arriani et uos Christiani unum effici 
corpus. C X 88 (22,24) nec poteris dicere non uos esse Arrianos generationem prauam, 
sicuti fuerint ac sint Iudaei, quando cernas tunc scribas, Pharisaeos et principes Iudaeorum 
idcirco esse dictos praua generatio, quod enim. C XI 35 (24,10) cum dignum esset magis 
uos, filii aduersarii nostri, congregatos in unum uideri et nos contra Christi milites in unum. 

? Cf. C XV 19 (32,29) uobis, aduersarii dei religionis, serui Christi potueramus esse 
coniuncti? 

*! Une seule fois dans une citation biblique un ablativus absolutus devient un 
accusatif: P XXVII 72 (269,16) circa mediam autem noctem Paulo et Silea orantibus. et 
hymnum canentibus deo audiebant eos ceteri uincti (Act. 16,25). 
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TRADITIONELLE RHETORIK UND PHILOSOPHIE IN 
EUSEBIUS' ANTIRRHETIKOS GEGEN HIEROKLES 


VON 


MANFRED KERTSCH 


Ein kaum beachtetes Stück patristischer Literatur ist die Widerrede des 
Eusebius von Caesarea gegen das verloren gegangene Pamphlet eines 
Hierokles, womit unter Berufung auf die verklárende Biographie des 
neupythagoreischen Wanderpredigers und Wundertáters Apollonius von 
Tyana aus der Feder des Flavius Philostratus jene geheimnisumrankte 
Gestalt gegen Jesus Christus ausgespielt wurde.! Dabei erweist sich der 
Traktat des Bischofs von Caesarea dem Theoretiker auf dem Gebiet der 
Rhetorik und der Popularphilosophie als wahre Fundgrube für über- 
kommene Prágungen und Motive jeglicher Art. 

Eine besondere Fülle an traditionellem Gedankengut, seien es bedeut- 
same philosophische Aussagen, die Schule gemacht haben, oder auch 
nur literarische Reminiszenzen, liefert uns das sechste Kapitel, das wir im 
Folgenden kommentieren móchten.? Zusátzlich soll eine Übersetzung 
vorangestellt werden. Vorerst aber halten wir es für zweckmáfiig, den 
Gang der Darstellung bis zu unserem Kapitel nachzuzeichnen, um zu 
sehen, wie dieses sich in den Zusammenhang des Traktats einfügt und 
welchen Zweck es mit seinen Aussagen verfolgt.? 

Eusebius führt seine Darstellung in Kap. I mit der rhetorischen Frage 
ein, ob nicht die Tatsache besonderes Interesse verdiene, da in des 
Hierokles Schrift ,, Freund der Wahrheit" (Philalethes) gerade Apollonius 
von Tyana mit Christus zusammengestellt werde, mit welcher Wahl 
Hierokles unter seinesgleichen allein dastehe, wie a. E. dieses Kapitels 
ausdrücklich betont wird: ,,... da die von ihm (— Hierokles) vorgenom- 
mene Konfrontierung und Vergleichung des Mannes (— Apollonius) 
mit unserem Heiland unter den Leuten, die jemals gegen uns geschrieben 
haben, einen Ausnahmefall darstellt." Von dieser Tatsache abgesehen, 
finde sich in der Schrift des Hierokles nichts, was er sein eigen nennen 
kónne: die Gedanken, ja selbst einzelnen Wórter, seien anderen Autoren 
J.geraubt" worden (ürootovAnpgéva und nachher: bnoostovAmnpévov); 
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daher erübrige es sich, eigens dazu Stellung zu beziehen, zumal bereits 
Origenes alles Notwendige gegen die analoge Polemik im ,, Alethes Logos" 
des Kelsos gesagt habe.* In Kap. II stellt Eusebius zunáchst fest, daf 
Hierokles Apollonius von Tyana über alle MaBen bewundere und dessen 
Wundertaten nicht etwa als Zauberkunst einstufe, sondern einer ,gótt- 
lichen und geheimnisvollen Weisheit" (9&(q twi kai àppnto ooqíq)? 
zuschreibe. Er zitiert dann wórtlich aus Hierokles, wo Christi Wunder- 
taten heruntergespielt werden und zugleich erklàrt wird, da Hierokles 
und seine Leute eine verstándigere Einstellung zu Wundertátern hátten, 
insofern als sie jemanden, der solche Dinge zuwege bringe, nicht für einen 
Gott, sondern blof? für einen den Góttern gefálligen Mann hielten, wáh- 
rend die Christen ihren Jesus aufgrund einiger weniger Wundertaten 
einen Gott nennten. Schlienlich folgt ein Zitat, wo Petrus und Paulus als 
Lügner, ungebildete Leute und Gaukler hingestellt werden, die die 
Geschehnisse um Jesus aufgebauscht hátten, wohingegen man sich für 
Apollonius auf Leute wie Maximus von Aegae, den Philosophen Damis, 
der mit Apollonius persónlichen Umgang gehabt habe, und Philostratus 
aus Athen berufen kónne,- Máànner von erlesener Bildung, die aus 
Menschenfreundlichkeit die Wahrheit hochhielten und daran interessiert 
waren, daf die Taten eines Edelmannes und Freundes der Gótter nicht 
in Vergessenheit gerieten. Zu den hier von Hierokles geltend gemachten 
Gewáhrsmánnern bemerkt dann Eusebius in Kap. III, da die von Damis 
und Maximus stammenden Berichte über Apollonius relativ kurz seien, 
und wir nur dem Athener Philostratus eine lückenlose Beschreibung des 
Lebens und alles dessen, was über Apollonius im Umlauf war, ver- 
dankten, wofür sich Philostratus selbst wieder nach eigener Angabe auf 
verschiedene Vorgánger wie Maximus und Damis stütze. In Kap. IV 
setzt uns nun Eusebius seine eigentliche Absicht auseinander: unter 
vorgeblichem Verzicht auf Herausstellung all der grundlegenden Unter- 
scheidungsmerkmale zwischen der Gestalt Christi und der des Apollonius 
im Hinblick auf des ersteren zeitlose, bleibende Leistungen — die er dann 
freilich in Anwendung der Figur der napóAsgwig im einzelnen aufführt 
und die allesamt auf den Nachweis hinauslaufen, daf) die góttliche Natur 
Christi über jeden Zweifel erhaben sei$ — will Eusebius anhand der Dar- 
stellung des Philostratus zeigen, da) Apollonius nicht einmal als anstán- 
diger, maf voller Mensch einzustufen sei, geschweige denn als Philo- 
soph,* — gar nicht zu reden von dem absurden Unterfangen, ihn auf eine 
Stufe mit unserem Heiland Christus zu stellen.? Jedenfalls gewinne man 
diesen Eindruck von Apollonius aus der Schrift des Philostratus und 
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anderer, die in den Augen des Hierokles hóchst gebildete Gewáhrsmánner 
seien, in Wirklichkeit aber sich wenig um die Wahrheit der Geschichte 
des Apollonius bekümmert hátten. Eusebius schlieBt das Kapitel mit der 
ironischen Feststellung, da? nach Prüfung all der genannten Fakten und 
unter Berücksichtigung der Tatsache, da) der ,,Freund der Wahrheit", 
d.h. Hierokles, damals gerade die hóchste und gesamte Gerichtsbarkeit 
in sich vereinigte,? dessen Urteil über die Christen sich als unanfechtbar 
und, wie Hierokles selbst glaube, als in jedem Punkte stichháltig erweisen 
werde, auf der anderen Seite die kritiklose Leichtgláubigkeit (£byépeta 
t£ Kai Koupótrc: vgl. den Anfang des Kapitels!) von uns Christen zutage 
treten werde, die wir bei ihnen im Rufe von verrückten, hintergangenen 
Menschen stünden. Das darauffolgende Kapitel V làDt sich rhetorisch 
geschickt mit einer Art captatio benevolentiae an: ein anderer Opponent 
würde solche Angriffe dadurch parieren, da er denjenigen, gegen den 
sich seine Polemik richtet, als erklárten Feind schmáht; er (Eusebius) 
hingegen kónnte sich vorstellen, daü der Mann aus Tyana rein mensch- 
lich ein Weiser gewesen sei; er würde an dieser Meinung auch gerne fest- 
halten und sich auf Wunsch dazu áuflern, — worauf das bereits oben!? 
zitierte Zugestándnis folgt, daü man mit der Einstufung des Apollonius 
als Philosoph einverstanden sein kónne, sofern man mit Wunderer- 
záhlungen (uuo9oAoyíaic) über ihn zurückhalte. Etwas anderes aber sei 
es — und damit kommen wir zum Hauptpunkt in der Beweisführung des 
Eusebius, womit er die Gleichstellung des Apollonius mit Christus ad 
absurdum führen móchte —, wenn Leute wie Damis, Philostratus oder 
sonstwer es wagen, die menschlichen Grenzen zu überspringen (Omep- 
1nóüv tobc Ópouc, eine Wendung, die den thematischen Angelpunkt des 
6. Kapitels darstellen wird!) und über den Rahmen der Philosophie 
hinauszudenken (quUAoooopíag ónzéptepa qpoveiv): Apollonius verliere 
für uns, versichert Eusebius, den Ruf eines Philosophen, wenn man von 
dem Manne Zauberei (yonteíav) dem Worte nach zwar fernhalte,!? ihn 
andrerseits aber mit derlei Taten noch mehr überháufe als mit (bloBen) 
Worten, wobei man ihm die pythagoreische Lebensführung gleichsam 
als Maske umhànge. Dadurch würde sein Ruf als Philosoph abhanden 
kommen und er als Esel, der sich im Lówenfell tarnt, anstatt als Lówe 
auftreten ;!? er würde als ein echter, in den Stádten um Anhángerschaft 
buhlender Sophist, als ein waschechter Betrüger anstatt eines Philo- 
sophen entlarvt sein. 

Hiermit ist Eusebius beim 6. Kapitel angelangt. Durch eine allgemein 
gehaltene Betrachtung über die Tatsache, daB dem menschlichen Aktions- 
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bereich sowohl in kórperlicher als auch in geistiger Hinsicht bestimmte 
natürliche Grenzen gezogen sind, deren Überschreitung nicht móglich ist 
(entsprechende Gesetze gelten für die übrigen Geschópfe), sucht unser 
Autor seine über Apollonius getroffenen Feststellungen zu untermauern. 
Nur die wenigen Auserwáhlten, die in einem ganz nahen Verháltnis zu 
Gott stünden, seien in der Lage, aus diesen Grenzen herauszutreten, in- 
dem sie sich ihrer Sterblichkeit entàuDern. Wer zu dieser Elite zàhlt, wird 
die Bezeichnung ,góttlich* zurecht verdienen; seine Ausstrahlungskraft 
und Nachwirkung werden wohl weltweit und bleibend sein. Das ist ein 
Rückbezug auf Kap. IV, wo von Christus ausgesagt wird, dab er die von 
ihm gefestigte und weitergegebene góttliche Lehre auf ewige Zeiten über 
die ganze Erde hin wirken lasse. Dem habe Apollonius nichts Gleich- 
wertiges entgegenzusetzen, weil ihm die Voraussetzungen dazu fehlten, 
— ein Argument, das Eusebius in Kap. VII nochmals aufgreift und weiter 
ausführt. Hierbei bedient er sich offensichtlich des auf alte philosophische 
Tradition zurückblickenden Bildes vom ,,Gottmenschen" (Seiog àvrjp)!* 
in seiner spezifisch christlichen Sinngebung als Retter der Menschheit. 
Über die weiteren Kapitel des Traktats (VIII-XLII) kónnen wir uns kurz 
fassen: allerlei Anekdoten über die Lebensumstánde und Taten des 
Apollonius werden dem Bericht des Philostratus entnommen und einer 
kritischen Beurteilung unterzogen, um letztlich der Lácherlichkeit an- 
heimzufallen. ,, Alles dient nur dazu, die Unglaubwürdigkeit des Phi- 
lostrat zu belegen. Im Verlauf der Untersuchung wendet sich allerdings 
die Polemik gegen Apollonius selbst. Die Unterscheidung zwischen 
Apollonius und Apolloniusbild des Philostrat wird kaum merklich immer 
mehr aufgegeben".!* 

Das Gewicht, das Eusebius einerseits auf die Herausstellung des ein- 
geschránkten menschlichen Aktionsradius, andrerseits auf die Charak- 
terisierung des diese Schranken sprengenden 9e&iog dvrjp legt, làDt eine 
eingehendere Bescháftigung mit dem 6. Kapitel, wo das Ganze in zwei 
groDen Abschnitten erórtert wird, wünschenswert erscheinen. Zunàáchst 
aber die Übersetzung:!$ 

,Fragst du, wie ich das meine und wovon (von welchen Überlegungen) 
ich ausgehe? Du sollst es erfahren. Naturgegebene Grenzen umfassen 
Anfang, Mitte und Ende der Existenz des Weltganzen (VI) und stehen 
über allen Dingen als Maf? und Gesetz. (II) Durch sie wird dieses ganze 
künstlerische Bauwerk (IV) des Weltalls zur Vollendung gebracht. (V) 
Sie sind durch unlósbare Gesetze und unzerreiDbare Bande (I) geordnet 
und bewahren den allwissenden Willen der alles verwaltenden Vorsehung. 
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(III) Somit kann niemand an der Ordnung des einmal Festgelegten rütteln 
und etwas daran verándern. (VIT) Jeder also, der den dreisten Wunsch 
verspürt, über sein Wesen hinauszuschreiten, wird durch eine Satzung (II) 
der Natur an der Übertretung (XXX) des góttlichen Gesetzes gehindert. 
Daher wird weder der ans Wasser gebundene Fisch (VIII) wider seine 
Natur ans Land hinüberwechseln und dort leben kónnen, noch wird das 
an Land aufgezogene Wesen im Wasser untertauchen und es als dauern- 
den Aufenthaltsort willkommen heiBen, noch wird sich irgend jemand, 
der der Erde verhaftet ist, durch einen groBen Sprung in die Luft erheben 
und den Wunsch hegen, mit den Adlern herumzuschweifen; zwar kónnen 
letztere auch zur Erde kommen, dadurch daf sie ihr Flugvermógen ab- 
wárts drücken, im Flügelschlag nachlassen und sich ihrer (wesenhaften) 
Natur entáuDern — denn auch das ist durch góttliche Gesetze festgelegt, 
daf das über der Erde schwebende Wesen aus der Hóhe hinabsteigen, 
nicht aber umgekehrt das in der Niederung lebende Erdenwesen sich 
emporheben kann. Auf solche Weise ist auch das sterbliche Menschen- 
geschlecht, das mit Seele und Kórper (IX) ausgestattet ist, durch von Gott 
gegebene Grenzen eingeschránkt. Demnach kann kein hiesiger Bewohner 
unter MiBachtung seines Erdendaseins mit seinem Kórper die Luft durch- 
eilen, ohne für seine Unvernuft sogleich zu büfjen, noch wird jemand 
durch Erhebung seiner Seele im Gedankenflug das Unerreichbare errei- 
chen kónnen, ohne in die Krankheit der Melancholie zu verfallen. Viel- 
mehr dürfte er gut daran tun, seinen Kórper (IX) auf der Erde mit den 
dazu bestimmten Füfen fortzubewegen, seine Seele (IX) aber durch 
philosophische Erziehung (XI) zu stützen. Er mag auch darum bitten, 
daB aus den himmlischen Gefilden irgendwoher ein Mitarbeiter komme 
und sich ihm als Lehrer (XII) auf dem Weg zum dortigen Heil (X) er- 
weise. Ein Beispiel soll das verdeutlichen: es ist recht, daB den Kranken 
der Arzt aufsucht, daB sich der Lehrer demjenigen nützlich macht, der 
sein Lehrfach wáhlt und daD, wer immer hoch oben ist, zu den unten 
Befindlichen herabsteigt (XIV), nicht aber umgekehrt. Daher ist kein 
Hinderungsgrund vorhanden, daf ein góttliches Wesen, das wohltátig und 
heilbringend ist und für die in der Zukunft heranstehenden Dinge Vor- 
sorge trifft (XV), irgendeinmal mit Menschen in Verkehr tritt, da auch das 
durch eine Regel der góttlichen Vorsehung ermóglicht wird; denn nach 
Platon war Gott gut, und ein Guter hegt wegen keiner Sache einen Neid. 
(XVI) Demnach wird der Lenker dieses Weltalls, da er gut ist, sich nicht 
allein um unsere Kórper sorgen, sondern vielmehr um unsere Seelen 
(XVID, denen er die Unsterblichkeit und den freien Willen (XVIII) 


150 M. KERTSCH 


zum Geschenk gemacht hat. Ihnen nun, die empfangsbereit (XIX) sind, 
wird er als Herr der gesamten Verwaltung sowie der Gnaden (XX), durch 
deren Schenkung er der (menschlichen) Natur eine Wohltat erweist, gleich- 
sam aus seinem Lichte ausgehende Strahlen (XXI) reichlich spenden, 
indem er von Zeit zu Zeit die engsten Vertrauten aus seiner Umgebung 
zur Rettung und Hilfe (XIX) für die Menschen hier auf Erden entsendet. 
Wird einem von diesen Vertrauten dies Glück (XXII) zuteil, so wird er, 
wenn er sich in seinen Gedanken vollkommen gereinigt (XXIII) und das 
Dunkel (XXIV) der Sterblichkeit abgelegt hat, wahrhaftig als ,,góttlich* 
(XIII) bezeichnet werden dürfen, zumal er das Bildnis eines groDen 
Gottes in seiner Seele trágt. (XXV) Eine so bedeutende Persónlichkeit 
würde fürwahr das ganze Menschengeschlecht erschüttern und heller 
als die Sonne den Erdkreis erleuchten (XXVI), indem sie die Leistung 
ihrer immerwáhrenden Góttlichkeit auch in der Zukunft zur Schau 
bráchte (XXVII) und ein Beispiel ihrer gottbegnadeten Natur lieferte, 
das nicht geringer wáre als die Kunstwerke aus seelenlosem Stoff. 
(XXVIII) Nur insoweit kann eine menschliche Natur an der übermensch- 
lichen Anteil haben (XXIX); sonst ist es nicht billig, seine Grenzen zu 
überschreiten (XXX), mit einem flügellosen Kórper den Vógeln nachzu- 
eifern (VIII), als Mensch sich mit Angelegenheiten der Dámonen zu 
bescháftigen". (XXXI) 

Der nun folgende Kommentar móge eine Vorstellung geben von der 
umfassenden Bildung des Eusebius, von seiner ,Ringsumbildung^!" 
(&ykokA1og xaióg(a). Wir hoffen zeigen zu kónnen, daf dieses komplexe 
Bildungsgut durch den von uns gewáhlten Titel ,,Traditionelle Rhetorik 
und Philosophie* treffend umrissen wird. 

Schon rein sprachlich bewegt sich unser Autor in ausgefahrenen Ge- 
leisen. So lassen sich beispielsweise die das All zusammenhaltenden 
vópot &Avotot kai ógopoi üpprco:i (I) - bei Eusebius im Dativ — bis auf 
Homer zurückverfolgen: 77. 15,19—20; Od. 8,274—275. Dazu kann man auf 
das mehrmalige Vorkommen der ó£opoi dpprktoi (auch im kosmolo- 
gischen Zusammenhang) bei Philon verweisen, z.B. De confusione lingua- 
rum 166 (vol. II, p. 261 Cohn-Wendland) oder De migratione Abrahami 
181 (ibid. p. 303); man vergleiche noch GAÀb1toic 9£opoic in De praemiis et 
poenis 81 (vol. V, p. 354) und ó£opoig àAótoig 3| kai àóapaviivoig 
(,unlósbare, stáhlerne Fesseln*) bei Themistius, or. 15,194C (vol. I, 
p. 280 Downey). Interessant ist, daf) Plutarch in seiner Lebensbeschrei- 
bung des Thebaners Pelopidas, Kap. 13 a.E., es für nótig hàált, den Aus- 
druck ógopobc dAOtovuc kai àpprikvouc mit der Floskel zu entschuldigen: 
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ei oet uevapopü tó àAn9ég eineiv (, wenn man die Wahrheit bildlich 
ausdrücken soll'^). Auch der lautáhnliche 3eopóg (II) ist stehender Aus- 
druck insbesondere des kosmologischen Sprachgebrauchs: zur Verbin- 
dung (kekpátntai) 9eopó qóogog (16v Seiov bnepavapaíivew vópov) 
stelle man etwa Philon, De opificio mundi 143 (vol. I, p. 50), wo 3£opó6gq 
als eigentlicher Terminus für ó tfj q6o£oG óp3óg Aóyoc bezeichnet und 
mit dem 9eioc vópog gleichgesetzt wird, wozu wiederum eine Stelle wie 
Gregor von Nazianz, or. 2,18, PG 35,428B, illustrativ ist: ,... nicht zu 
gestatten, daB das Gute vom Bósen beherrscht werde..., vielmehr das der 
Natur nach Minderwertige dem Hóheren und Vorzüglicheren zu unter- 
werfen, wie es dem góttlichen Gesetze entspricht (Gongp ó& vópnog 
Setoc), das trefflich über die gesamte Schópfung, die sichtbare und über- 
sinnliche, regiert.^!? Weitere diesbezügliche Stellen Philons liegen bei- 
spielsweise vor in De somniis 1I, 174 (vol. III, p. 286); De specialibus legi- 
bus 1I, 170 (vol. V, p. 127) und Quod omnis probus liber sit 79 (vol. VI, 
p. 23), wo der 3£opógc obosgog bildlich als für alle in gleicher Weise sor- 
gende ,, Mutter" aufscheint.!? Die Wendung 1fjc tà távta oikovopobong 
npovoíag (IIT) findet sich in der variierten Form npovoíq toO noujoavtog 
ótotkobpevov (,,von der Vorsehung des Schópfers gelenkt") bei Gregor 
von Nazianz, or. 40,45, PG 36,424A,?? und das deckt sich wiederum mit 
Ps.-Plutarch, De placitis philosophorum 11,3,886D: £pwyvoxoc ó kóopog 
Kai npovoíqg óvotkobpgvoc, womit der Autor nach eigener Aussage die 
klassische Schulmeinung über das Thema wiedergibt.^! Was hier viel- 
leicht als Eusebius' eigener Beitrag in Sachen Terminologie zu betrachten 
ist, ist die Formulierung tóóg tó nüv jmyávnpá ce xai dpyvtekcóvnpa 
(IV): jedenfalls ist sie nur bei ihm belegt; aber schon die sich unmittelbar 
anschlieDenden Worte 10b tavtóc kóopnovu t£Agoioupyeitai (V) erinnern 
deutlich an Philon, De somniis 1,207 (vol. III, p. 250): ...1ó 106 9£o6 
KQAóv noíku a, 66g ó kóopoc, £riotr]u ravoóoo?? teteAgo100pyntat. 
Sieht man hier von weiteren terminologischen Einzelheiten mit dem 
Stempel der Tradition ab und richtet seinen Blick mehr auf ganze Ge- 
dankengánge oder Konzeptionen, so ist gleich zu Anfang des Kapitels 
philosophiegeschichtlich besonders bemerkenswert die Verwendung des 
platonischen Satzes (Nomoi 1V,715e): ópoi qóosgo0G dpyàc kai piéoo kai 
t&Àn tfjg tOv ÓXov ovoíag ngpieAnoótgg (VI). Es ist dies ein Satz, von 
dem der Platonexperte Édouard des Places sagt, 5? daB kaum eine andere 
Formel des athenischen Philosophen in der profanen und christlichen 
Literatur so hàufig kolportiert wurde wie gerade diese. Eusebius zitiert sie 
noch zweimal in der Praeparatio evangelica, und zwar XI 13,5sqq. und 
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XV 5,2 (Bd. VIII/, S. 2 33f. und 356).?^* Schwierig, wenn nicht unmóglich. 
dürfte die Beantwortung der Frage sein, ob und welche Vorlage Eusebius 
für sein Platonzitat verwendet hat. Stützt er sich auf das Original des 
Philosophen, schópft er aus einem Florilegium, oder reproduziert er 
einfach aus dem Gedàáchtnis? Für eine der beiden letzten Móglichkeiten 
spricht jedenfalls die Tatsache, daB die Textfassung beim Kirchenvater 
weder mit dem platonischen Original noch mit einer spáteren Kopie, etwa 
der Stelle im Didaskalikos c. 28 (ed. Hermann)? des Mittelplatonikers 
Albinus, die sich ganz ans Original hàlt, konform geht. Albinus referiert 
nahezu treu nach Platon: ó pév o1] 3&óc, kaSángp ó naAaiócG Aóyoc,?6 
üpynv t£ kai teAeutr|v kai uéoa t&v Óvtov ánávtov Éyov... 

In weiterer Folge stellt dann Eusebius fest, daB man niemals die einmal 
festgelegte Ordnung verándern kónne. Wir richten unser besonderes 
Augenmerk auf den Begriff tá&ic, schlechthin Stichwort des ganzen 
Abschnitts. (VII) Die Taxis hat schon bei Philon in áhnlicher Weise, wie 
wir gleich sehen werden, eine grofe Rolle gespielt und namentlich Gregor 
von Nazianz so am Herzen gelegen, daD er eine ganze Rede (die 32.) 
darüber verfaDt hat,?" wo an Gedankengut und stilistischen Ausdrucks- 
mitteln vielerlei wiederkehrt, was uns bei Philon oder Eusebius begegnet. 

Um bei letzterem anzuknüpfen: er làDt nun einen Abschnitt folgen, der 
schon rein áuerlich, aufgrund seiner Ausgestaltung durch einen Komplex 
von mehreren breit ausgeführten Vergleichen (VIII), die auch nicht das 
letzte Detail vermissen lassen,?? unverkennbar die Diatribe?? zur Schau 
trágt. Mit dem, was hier Eusebius über den jedem Lebewesen von der 
Natur zugeordneten Biotop?" sagt, sind vor allem zwei Philonstellen zu 
vergleichen, u.zw. Quod deterius potiori insidiari soleat 151sq. (vol. I, 
p. 292) sowie Quis rerum divinarum heres 237sq. (vol. III, p. 5). Um Raum 
zu sparen, begnügen wir uns mit der ersten Stelle in der Übertragung von 
H. Leisegang:?! ,Ist dir die Tatsache nicht bekannt, da) die Natur den 
lebenden Wesen verschiedene und nicht die gleichen Orte zum Aufent- 
halte geschenkt hat, das Meer den Fischen und der ganzen Gattung der 
Wassertiere, die Erde aber allen Landtieren? ... Darum sterben alle 
Geschópfe leicht, wenn sie die ihrem Wesen entsprechenden Státten ver- 
lassen und gleichsam in die Fremde ziehen, die Landtiere, wenn sie unter 
das Wasser tauchen (xà pn£v yepoata ka9" 60atoc óbvta), die Wassertiere, 
wenn sie ans Land schwimmen. Wenn du nun, da du ein Mensch bist, von 
der Erde verstoDen würdest, wohin willst du dich wenden? Willst du unter 
dem Wasser schwimmen und es den Wassertieren gleichtun? Doch unter 
Wasser wirst du sofort sterben. Oder willst du dich beflügelt aufsteigend 
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in die Luft erheben und deine Eigenart als Landgeschópf gegen die Vogel- 
art eintauschen? ... Aber du wirst es nicht kónnen. Denn je hóher du dich 
erheben würdest, um so rascher würdest du von gróBerer Hóhe mit umso 
mehr Wucht zur Erde, den für dich bestimmten Wohnort, herabgerissen 
werden." Spáter bedient sich auch Gregor von Nazianz unseres Motivs, so 
in der genannten 32. Rede, Kap. 9, PG 36,184B, in or.28,12, ib. 41 B,?? und 
im ersten Gedicht über die Tugend, PG 37, col.675sq., vs. 105sqq., wo es 
heiDt, daB es unmóglich sei, ohne Christus ,seine Schritte emporzuheben* 
((xvogc ázipgi),*? geradeso wie ein Vogel nicht ohne Luft und der Delphin 
nicht ohne Wasser auskommen kónne. 

Unbeschadet seiner Beteuerung, dal der Mensch sowohl mit seinem 
Kórper als auch mit seiner Seele?! (IX) an die ihm gesetzten Grenzen 
gebunden sei — das ist die SchluBfolgerung, die aus den bildhaften Ver- 
gleichen gezogen wird —,?* làDt es Eusebius mit der in ihrem Hóhenflug 
eingeschránkten menschlichen Natur und der daraus folgenden Resigna- 
tion oder ,,Melancholie*, wie es unser Autor nennt, nicht sein Bewenden 
haben; vielmehr wird mit dem nun folgenden zweiten Hauptteil der gan- 
zen Erórterung im 6. Kapitel eine deutliche Óffnung gemacht zu einer 
doch optimistischen Perspektive, deren Schwerpunkt freilich nicht (wie bei 
anderen noch heranzuziehenden Parallelen) im gnoseologischen Bereich 
liegt, sondern im soteriologischen: es fállt ja nach ein paar Zeilen gleich 
das Stichwort octrnpía (X), und die gesamte angeschlossene Beweis- 
führung über die Wohltátigkeit und Fürsorge Gottes tendiert in diese 
Richtung! Dabei láBt sich beobachten, daB Eusebius den der Hilfe von 
oben bedürfenden Alltagsgláubigen als Ausgangspunkt seiner Betrach- 
tung nimmt, um in der weiteren Darstellung das Interesse ganz auf den 
seinerseits Hilfe leistenden 9etog àv1]p zu lenken, wie es die apologetische 
Tendenz seiner Schrift erheischt. 

Freilich kann und will unser Autor in seinem Bemühen, sich dem heid- 
nischen Leser verstándlich zu machen, auf das traditionsreiche Requisit 
des antiken Bildungsgutes nicht verzichten. So findet sich für seinen Rat 
Xoopovoi ó' àv àptíoig puiév 1ó oópa nxooiv £ni yfjg qepópnsgvoc, tT]v o£ 
yuy1]v xaióg(q kai qiAocogíg (XI) okrpíntov eine nicht zu übersehende 
Parallele bei Pseudo-Aristoteles, De mundo 1,391a 8sqq., wo nach der 
Übersetzung von H. Strohm?? festgestellt wird: ,,Denn da es nicht móg- 
lich war, leiblich an den himmlischen Ort zu gelangen und, die Erde 
verlassend, jene heilige Státte zu beschauen, wie es einst die unsinnigen 
Aloaden im Sinn hatten, unternahm die Seele, indem sie den Geist als 
Führer nahm, mit Hilfe der Philosophie die Überfahrt und wanderte 
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aus", usf. In etwa damit zu vergleichen ist Corpus Hermeticum X 25 
(L p.126 Nock-Festugiére), insbesondere der Passus o00& t!|v wyíjv 
KataAwtOv üvo yívexai (6 üv9ponoc), was in Festugiere's Übersetzung 
lautet: ,il n'a méme pas besoin de quitter la terre pour s'établir en 
haut...*.?? Für die hier anklingende Übersteigerung der geistigen Fáhig- 
keiten des Menschen finden sich Parallelen bei Philon, Maximus von 
Tyrus und anderswo.?? Was Philon betrifft, preist er — entgegen seinen 
oben zitierten AuDerungen über die Beschrünktheit der menschlichen 
Natur — in De opificio mundi 147 (vol. I, p. 51) den Menschen als ein 
Wesen, das in allen Bereichen zu Hause sei: yepoaiov £vuópov ntnvóv 
oopáviov!?? Ja, an manchen Stellen stoBen wir auf die begeisterte Fest- 
stellung, daf selbst der Himmel dem geistigen Hóhenflug nicht hoch genug 
sei, so namentlich bei Maximus von Tyrus XI 10 de (p. 141 Hobein),?? 
aber auch bei Philon, De mutatione nominum 179 (vol. III, p. 187),*! womit 
wegen Qc...JÀÓóAÀig xepi tT]|v éoyátnv tv ànÀAavóov àyíóa (aus Platon, 
Phaedr. 247a) (o1:ao89a1 wiederum derselbe Maximus (X 9c, p. 126H.) 
zu vergleichen ist.*'* 

Was Eusebius differenzierter mit den beiden Begriffen ,,Bildung^ und 
,Philosophie*^? (XI) ausdrücken will, verdichtet der anonyme Autor 
von De mundo in dem einen Wort ,,Philosophie". Wie das Verháltnis der 
beiden Begriffe zueinander zu verstehen ist, erhellt aus einer Bemerkung 
von Malingrey?? zu der offenbar mit Eusebius konform gehenden Hal- 
tung der Kappadokier gegenüber der antiken Bildungstradition: , Basile 
et les deux Grégoire se placent ainsi au confluent de deux courants issus 
de la tradition. L'un, qui s'est lentement constitué dans la période clas- 
sique, a mis les siécles à venir sous le signe de la xaiósía oU figure, au 
premier rang et dans un sens élargi, la philosophia; l'autre, plus recent et 
spécifiquement chrétien, oü se rejoignent Clément et Origéne^.*^* Allein, 
die , Philosophie*, mit deren Hilfe der Christ versucht, der ,nieder- 
ziehenden Macht der Materie Herr zu werden",*^* genügt dem Aspiranten 
auf das ewige Heil nicht; er bedarf eines Mithelfers (covepyóc) und 
Lehrers (619áckaXoc) (XII). Dieser steht — wie Eusebius weiter unten 
ausführt — in einem ganz nahen Verháltnis zu Gott; er ist eine Aus- 
nahmeerscheinung unter den Menschen, eine ,,wahrhaft góttliche* Per- 
son,46 für menschliche Begriffe vollkommen. Ihm kommt die Mittler- 
rolle zu zwischen Gott und den gewóhnlichen Menschen. Eusebius re- 
produziert hiermit, was lange vor ihm bereits Philon von Alexandrien 
auseinandergesetzt hat. Und Philon basiert seinerseits auf dem über- 
kommenen S9&eitog àvr]p-Bild der Philosophie. Das hat sehr schón 
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Walther Vólker in seiner Monographie über Philon herausgearbeitet.*? 
Zur weiteren Charakterisierung dieses ,,Gottmenschen^ ist auf die den 
Alexandrinern geláufige ,gnostische Trennung der Christen in zwei 
Klassen^,*? nàmlich in sog. ,,Pistiker ^ und ,,Pneumatiker*, hinzuweisen, 
die sich vor allem in ihrer Stellung zu Gott grundlegend unterscheiden: 
Der Fortschreitende hált sich an die Mittelwesen, verehrt sie und hat 
durch sie Zugang zu Gott, wáhrend der Vollkommene in einem direkten 
Verháltnis zu ihm steht..., weshalb er der helfenden Zwischenglieder 
nicht mehr bedarf."*^? Dem entspricht ganz das Bild des ,,Pneumatikers" 
(als dessen letzte Steigerungsstufe der 9£iog àvr]p anzusehen ist), wie es 
an den oben zitierten Stellen, Corpus Hermeticum X 25 und Philon, De 
opificio mundi 147, entworfen wird. In diesen Zusammenhang ist schlief- 
lich auch Philon, De migratione Abrahami 171 (vol. II, p. 302), zu stellen, 
wo der im Sinne Eusebs liegende Rat erteilt wird, lieber ,,hienieden zu 
bleiben und dieses vergàángliche Leben, in stetem Irrtum befangen, zu 
führen, wie es der gróDte Teil des Menschengeschlechtes tut, als sich 
selbst hochmütig zum Himmel erheben zu wollen und dann wieder hin- 
abzustürzen",9? was so vielen Sophisten?! widerfahre. Die Lebensführung 
eines ,,Pneumatikers" ist eben keine Allerweltssache, wie Eusebius anders- 
wo versichert: ...tóv p£v (Bíou tpómov) ónsgpouftj xai tfjg kotvfjc kai 
üv9pornivng noAw£(ag éné£kewa... (Demonstr. evang. 18,1, Bd. VL,39).*? 
Als hervorragendes Beispiel für einen solchen ,,Gottmenschen* tritt uns 
bei Origenes, Contra Celsum 1,19, Moses entgegen, im Vergleich zu dem 
die von Kelsos ins Treffen geführten heidnischen Leitbilder nicht bestehen 
kónnen. Philon nimmt diese hohe Sonderstellung schlechthin für das 
Priestertum in Anspruch,?? und so kann beispielsweise Gregor von Na- 
zianz das Wort wagen: ,,Nach meinem Dafürhalten ist es nicht unge- 
fáhrlich, die Seelsorge oder die Vermittlung zwischen Gott und den 
Menschen (pgotg(av 9&0 xai àv8ponov), was wohl Aufgabe des Prie- 
sters ist, zu übernehmen, noch ehe man die Materie so weit als móglich 
bezwungen, die Seele genügend gereinigt und sich Gott mehr als die 
anderen genáhert hat^.9* Aber nicht mindere Ehrfurcht vor diesem hohen 
Amt zeigt Gregors heidnischer Widerpart Kaiser Julian an der Stelle in 
seinem Brief an einen Priester, wo er dessen Funktion mit den Worten 
zeichnet (296BC): ,,Es ist vernünftig, auch die Priester zu ehren als Diener 
und Gehilfen der Gótter, die uns in den die Gótter betreffenden Ange- 
legenheiten zur Seite stehen und bei der Übermittlung der góttlichen Gü- 
ter an uns mitwirken: denn für alle Menschen opfern sie vorher und beten 
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Wenn Eusebius in weiterer Folge zur Veranschaulichung seiner Lehre 
über das Wesen und die Funktion des ,,Gottmenschen* zwei bildhafte 
Vergleiche aus dem Alltagsleben nimmt — den Arzt und den Lehrer -, 
verwendet er in der Patristik beliebte Schulbeispiele: seine Worte voootvit 
puév tóv iatpóv énupottüv Séjuc, xai tóv ót00d0KkaAov eicayopévo toig 
puaS911uact copioépgo9at, xai tóv vo rou kai £v Oyset ovykatiévat toic 
taxgivoic (XIV), ob pr]v kai àvànaAt sind beispielsweise mit Origenes, 
Contra Celsum IV,12 ex., zusammenzustellen: ...60m£p T] ovuvr93eia 
ovykatapaívew qnoi toig vrizíotg tobg 610a0KdXo0ug KtÀ.; insbesondere 
aber mit Johannes Chrysostomus, 22. Homilie zum 1. Korintherbrief, 
3. Kap., PG 61,185 (Mitte): ...(600nep iatpóc, óonsgp ói060KkaXoc, donep 
ratrh|p, Óó uév 1 kápvovii, ó 02 v0 na9mrcfj, 6 6$ 1 xa10i ovykaxapaívei? 
£ig óàtóp9oc1v, ook eig DAópnv. oto kai oó0toc (IIa0Aocg). Thematisch 
wichtig ist der von Eusebius und vielleicht auch von Chrysostomus ver- 
wendete Begriff ovykatiévai für die durch den Fall der Menschheit für 
ihre Errettung notwendig gewordene ,,Kondeszendenz" Gottes auf das 
menschliche Niveau, — ein Ausdruck der Barmherzigkeit Gottes. Origenes 
und andere gebrauchen hierfür den eigentlichen Terminus ovykata- 
Daívew mit dem Substantiv ovyxatápaoic.?9* Einen guten Kommentar zu 
seiner Stelle liefert Eusebius selbst in der JDemonstr. evang. IV 6,3 
(VI, 185f.) und, sehr áhnlich, in der Laus Constantini XI, 12 (1, 227). 
Wenn es an letzterem Orte heiBt, daB die Kondeszendenz Gottes Vor- 
aussetzung für den Kontakt zwischen ihm und den Menschen sei, und 
dann die Einschránkung folgt: &AXcgG yàp oUt  gbayég o09' óctov tov 
t&v ÓAOov &nékeiwa kai àvotáto DAT q3apctí| kai oopatt ocuopurAÉKELv, 
entsinnen wir uns der umgekehrten, letztlich aber auf das Gleiche hinaus- 
laufenden Betrachtungsweise Philons, De Abrahamo 76 (vol. IV, p. 19): 
...&n£tó1] 9vrtóv àiótou vabsgtv oox Ootov T|v....?" Wir haben es hier mit 
einem der Fálle zu tun, wo der christliche und der heidnische Standpunkt 
besonders augenfállig zusammentreffen. Es ist wieder Kaiser Julian, der 
in seinem Hymnus auf die Góttermutter, or. 5,171 B, nach G. Mau?*? fol- 
gende Anschauung über die Gott-Mensch-Beziehung vertritt: ,,Es ist die 
unendliche Liebe der hóchsten Gottheit zur Materie, die sie dazu treibt, 
ihren Liebling, den Logos, — als solcher erscheint Attis?? zum Schluf... — 
in die Materie hinabzusenden, um dadurch diese zum Hóheren empor- 
zuziehen*.9" Dazu stellt Mau die Frage: ,Sollte es zu kühn sein, ein 
mit BewuDtsein geschaffenes Pendant zur christlichen Lehre bei Julian 
hier zu vermuten?" Jedenfalls ist bezeichnend genug, daB auch hier der 
Terminus ovykacápaoic fállt, wobei die Práposition ovv- kaum funk- 
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tionlos ist, sondern móglicherweise in Analogie zur christlichen Lehre 
vom ,Mit absteigen* der Gottheit aus einem ehemals besseren Status zu 
einem schlechteren zu verstehen ist, — eine Deutung, die uns Texte aus 
der Diatribe nahelegen, wie etwa Maximus von Tyrus XXXVI 2a sqq. 
(p. 414sqq. Hobein), wo im Anschluf an Hesiods bekannten Mythos 
zwischen einem npócegpogc und ógótepocS! Btoc bzw. tpónoc (ib. 4a, p. 418) 
geschieden wird. Seinen Ausgang genommen hat dieser ganze Synkretis- 
mus christlicher und heidnischer Vorstellungen zweifellos von dem be- 
rühmten Kernsatz Platons (Symposium 203a): 9Eóg 0& àv9póno ob 
uetCyvuxtat...,9* der auch in abweichend formulierten Wendungen durch- 
scheint, wie beispielsweise in àvópi 0& oók £ott obpujuGiG npócg 9eóv 
obó6& ópiAía ocopacoc (Plutarch, Numa 4,6); obpavá o£ pyvostw vyfiv 
üáf£Atepov (id. Romulus 28,7); 89éjig yàp ook Éotu 9vqtóv d9aváto 
cvvoikfjcat (Philo, Quis rer. div. heres 265, vol. I11,60 infra);9* Himerius, 
Epithalamia in Severum 10 (p.79 Colonna): obóagífj 9épig tv dvo 
Afji&w cfj káto kipvao9at. 

Für die bei Eusebius folgenden Epiklesen der góttlichen Natur, (9&íav 
QUOlv) £bepyétiw obcav kai oóteipav kai rpovontikrjv tàv £rióvtov 
(XV), verweisen wir kurz auf Philon, De specialibus legibus 1,209 (vol. V, 
p. 50).5 GewissermaBen die Summe dieser Gottesprádikationen ist der 
nachfolgende Ausspruch Platons (Timaios 29D): àya9óg yàp Tjv katà 
tóv IIAátova, àya9Q 6& obógig repi obógvog £yyivexat q3óvoc (XVI). 
Eusebius zitiert diesmal Platon fast wórtlich. Nach H. Dórrie99 ,stellt 
dieser Satz recht eigentlich das Evangelium des Platonismus dar*. Und 
M. Wacht*? bemerkt dazu: ,,Selbst die Christen fanden darin ihre eigene 
Auffassung wieder, daB seine Güte Gott zur Weltschópfung bewogen 
habe*.99 Oft begegnet dieser Grundsatz bei Philon, z.B. De opificio mundi 
21 (I, p. 6); De specialibus legibus 11,173 (V, p. 128); ib. 249 (p. 147).9 
Beachtenswert ist auch De praemiis et poenis 39 (vol. V, p. 344), weil 
dort — zum Unterschied von unserer Eusebiusstelle — die Applikation des 
Satzes nicht unter dem soteriologischen, sondern unter dem erkennt- 
nistheoretisch-ontologischen Gesichtspunkt steht: ,,Der Vater und Ret- 
ter? sah aber das aufrichtige, sehnsüchtige Verlangen und hatte Er- 
barmen: er gab Kraft der Treffsicherheit des Auges und entzog ihm nicht 
seinen Anblick (tfjg £avtoO 9&ac ook &o3óvnos), soweit ihn ein geschaf- 
fenes und sterbliches Wesen zu fassen imstande ist, den Anblick, der ihm 
zeigt, nicht was (die Gottheit) ist, sondern da sie ist."?! 

Mit der Aussage oÜkouv copátov pnóvov, dya3óc àv, ó 166g 1Ó nüv 
Oóu:tKkofepvóv éniigATjogtat, toAo nAéov 68 yoxàv (XVII... bewegt sich 
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Eusebius wieder auf bekannten Pfaden. So treffen wir etwa beim kaiser- 
zeitlichen rómischen Stoiker Musonius áhnliche Gedanken an, und zwar 
in dem Traktat De exercitatione VI. (p. 24 Hense), wo er in traditioneller 
Weise den Menschen als obv8etov £k toiv óvoiv tobtotv (nàmlich aus 
Seele und Kórper)? charakterisiert, dessen Aufgabe es sei, à[upoiv 
émnigAgto9at, toO n£v Kpstttovog HUAXov, Gonep ü&iov, toutéott cíjc 
yuxfig" K1A." Eine entsprechende Auferung findet sich beispielsweise 
auch bei Gregor von Nazianz, or.37,22, PG 36,308A: "Ektguve cà 
oOopnatikaà nón, £kcepve kai tà yoxiká. "Ooo yàp vox] tuit tepov o0- 
pa. toc, tooo010 ti4LuOTepov ka3üpat yox v T] opa. Wenn Musonius vor- 
her bemerkt, daD ,,sich der Aspirant auf den Rufeines Philosophen im Ver- 
gleich zum Arzt oder sonst einem Exponenten einer áhnlichen Kunst in 
dem MafBe intensiver üben muf), als die Philosophie eine bedeutendere 
und schwerer als jede andere Bescháftigung zu erarbeitende Sache ist* 
(p. 23sq. Hense), so hat das eine annáhernde Parallele wieder bei Gregor 
von Nazianz, or. 2,16—17, PG 35,425BC,"* wo insbesondere der Satz ,,wUm 
dies zu verstehen (nàmlich die Kunst der Seelsorge),"* muf) man die Seel- 
sorge mit der Medizin vergleichen, muf) man die Schwierigkeit der letzte- 
ren kennengelernt und daneben die noch gróf?ere Schwierigkeit der erste- 
ren erprobt haben und den grófleren Wert der ersteren in bezug auf 
Objekt, Mittel und Zweck kennen* zu berücksichtigen ist ;"* noch náher 
kommen desselben Worte (or.7,9, ib. 765BC): «iAoooosiv pév yàp 
óoQ péytotov, tooo0to Kai yaAenOratov, KtÀ. Die zuletzt zitierten 
Worte des Eusebius werden mit dem Relativsatz zu Ende geführt: aíg to 
G39ávatóv t£ kai abtokpacxopikóv (XVIII) keyápiocxat yépac. Letzteres 
Adjektiv ist in diesem Zusammenhang terminus technicus: man vergleiche 
etwa Basilius, /n hexaémeron V1,7 (p. 358 [360 Giet). Sonst steht hierfür 
a0tokpátop, ein Wort, das in diesem spezifischen Sinne bereits bei 
Anaxagoras, fr. B 12 (vol. Il, p. 37 D.-K.), begegnet." Eusebius selbst 
gebraucht es im 42. Kapitel seines Traktats, wo er in bekannten Wen- 
dungen über die Vorsehung handelt und zugleich feststellt, daf3 die 
menschliche Seele aufgrund ihrer Natur über sich selbst verfüge, sozu- 
sagen ein Selbstbestimmungsrecht habe: àv93ponov...yuyfjc óÓpoc 
aüb0tokpátopü t£ kai Kpitrv, Qyspuóva t& kai Kkópiov aotóv &£autob 
Ka9íotnot, KcÀ.7? 

Was dann Eusebius mit der etwas verwickelt eingeleiteten Periode 
tabtatc ófjta oia tfjc oikovoptac áráorg kóptoc àv kai yapttov (XX), 
Ov v, óopobpevog abtác, ebepyeci| tT]v qociv, oboatc üvtiAmnztikaic 
(XIX),... über die der Schópfung zukommenden góttlichen Gnaden 
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aussagt, erinnert in vielem an seine alexandrinischen Vorbilder, nament- 
lich an Philon. Bezeichnend sind z.B. dessen Worte aus der Schrift De 
cherubim 123 (vol.L, p. 199): ó 5& 8Eóg oo noXntnp £nevoviGov tà 
éÉavtoO ktüuata, óopntiikóg (!) 6$ vOv ánüvtov, dgvàoug yapítov?? 
rnyàüc àvay£&ov, àpotffic ook &giépevog: kcÀ.9? Grammatikalisch-syntak- 
tisch ist zu Eusebs Periode zu bemerken: mit vabtaic wird das relative 
Gic (— wuoyaic) wieder aufgenommen; vor kai mit Conybeare?! zu inter- 
pungieren, wáre sinnstórend, da auch yapítov von Koptioc abhángt; àv 
statt aic ist gelàufige relative Attraktion. Wortkundlich interessant sind 
die Begriffe àvtiAmnttiKóg und ávitAnwytis (XIX). Dem zugrundeliegenden 
Verb àviiAappáver nach zu schliessen, scheint die passivische Bedeutung 
»bereit, Hilfe (Gnaden) entgegenzunehmen", ,,empfánglich für H. (G.)* 
die ursprüngliche zu sein, aus der sich sekundár der aktive Gebrauch von 
üvtiAnytc G,Hilfe*) herausgebildet hat.??* Auch mit dem folgenden Illu- 
minationsgleichnis — àktivag (XXI) óongp toO nznap' £autob qotóg 
óopr|cetat do93óvoc — und der sich anschlieDenden detaillierten Charak- 
terisierung des 9eiog àvrjp, die wir im groflen und ganzen bereits oben 
abgehandelt haben, trágt unser Autor Anschauungen vor, die wir schlecht- 
hin als platonisch-alexandrinisch bezeichnen dürfen. Um dies zu illustrie- 
ren, ziehen wir zunáchst einen anderen Kirchenvater heran, Gregor von 
Nazianz, für den wir entsprechende Belege gesammelt haben.9?? Dieser 
redet beispielsweise in or. 41,9, PG 36,441BC, von Gott typisch plato- 
nisierend als qóg xai yopnyóv ootóc, als aótoaya8ó6v9* xai mmy 
d ya9Sótntoc, an anderer Stelle (or. 40,5, ib. 364BC) bezeichnet er Gott u.a. 
als ,,hóchstes Licht* (à tó àkpócacov), welche Stellung er nach Platon, 
Republik V1,508c, mit Hilfe der Sonne versinnbildlicht: tobto év vortoig 
(8:66 &ctw), óngp év aioS811oig ijÀtog; K14.;9* das ,zweite Licht" als 
,AusfluD* (ànoppon) oder ,Abglanz" (àxabyaopa: so z.B. or.6,12, 
PG 35,737B) des ersten sei der Engel, das ,dritte Licht" der Mensch.9^ 
Plotin hat sich die ,Lichtabstrahlung" seines obersten Prinzips, des 
Einen, bekanntlich áhnlich vorgestellt: (óc &k qotóc (Enneaden IV 3,17). 
Dieselbe Formel war auch schon bei frühen alexandrinischen Theologen 
zur Kennzeichnung des Logos in Verwendung.?5 Eusebius konnte sich 
der máchtigen Tradition dieser Kosmologie oder überhaupt Theologie 
des Lichtes natürlich nicht verschliefen; ihre Bedeutung ist für ihn kaum 
zu ermessen und kommt allein schon darin zum Ausdruck, wie beliebt 
das Thema bei ihm ist: es sei blo auf die Laus Constantini 1,2 (1,196) und 
VL,18 (ib. 211) verwiesen, wovon letztere Stelle zwei markante Ausdrücke 
aufweist, die in solchem Zusammenhang immer wieder begegnen: 
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ànoot(ADew und pappapuyr.??" Besonders lehrreich aber ist die Gegen- 
überstellung des zitierten Passus und der weiteren Ausführungen in der 
Schrift gegen Hierokles mit einer dritten Stelle aus Eusebs Laus Con- 
stantini: L,6 (1,198), wo Christus als ,,der grofle Erzpriester (Gpytiepgoc: 
man wird schon durch diesen Ausdruck an Philon erinnert!) des groDen 
Gottes" bezeichnet und seine Funktion wie folgt beschrieben wird: 
...tf]j toU xatpóc kaS9ootopnévog tiuífj npótog kai póvoc, tfjg nàvtov 
ónepiAÓocketat ootr]píac,..., óri O01] tO qGc abtóg rv 106 énékewa tÓv 
ÓXAov poi tóv natípa yopsbov?? neotteD0Óv te kai Oteipyov tfjg tÀv 
yevntG&v oboíag tT']v dvapyxov kai àyévritov ió£av, Ó 01] kai üvo3ev £5 
QÀA"ktou Kai àávápyou S9&ótntog àvapAootávov £G$o mpóstoiv TOv 
óngpoupáviov xyàpov tà te £loo ob0pavoO návta kpe(ttootv T| ka fjAiov 
cogíag kataAdunov abyatc, welch! letztere Worte wir unten náher in 
Augenschein nehmen werden. 

Wenn dann Eusebius in unserer Schrift die Vorrangstellung des Setog 
àvn)p als ein ,,Glück* preist (Ov e&t to e£btvoyfjoat (XXII) yévoito), ent- 
sinnen wir uns etwa der Worte Gregors von Nazianz, or. 21,2, PG 35, 
1084C: ,Wem es dann verliehen ward, ...dieses fleischliche Dasein 
— heiBe man es nun Wolke oder Hülle — zu durchbrechen und zur Ver- 
einigung mit Gott zu gelangen und von dem reinsten Lichte durchdrungen 
zu werden..., dieser ist glücklich zu preisen (nakáptog oótoc)....9? Mit den 
Worten t1|v ótávotav obtoc áxoka9ap8eic (XXIII) kai t1|v tfjc 9vr16- 
t']tog ànockeóódoac àyA0v (XXIV) spricht Eusebius zwei Standardvor- 
aussetzungen für den ,,Gottmenschen* an. Es láDt sich leicht zeigen, daf) 
sie letztlich in der Gedankenwelt Platons wurzeln. Das mógen folgende 
erwiesenermaDen platonisch inspirierte Stellen zeigen: Maximus von 
Tyrus X 3 e sq. (p. 115 Hobein) erklárt, man habe sich die Seele als ein 
,'Auge" vorzustellen, das von Natur aus das Seiende durchschauen kónne 
und darin erfahren sei (tr)|v woyrjv Ówyiv tivà £ivat Óvopatikr|v tv 
óvtov qQosi kai éxiotrjuova); infolge der kórperlichen Unbill sei aber 
viel Dunkelheit (àyJ.6v)9? über dieses Auge ausgegossen, die seinen Blick 
trübe, seine Genauigkeit beeintráchtige, das angestammte Licht (oiketov 
(Gc) auslósche. Diesem Mangel kónne nur der ,Künstler Logos" 
(x£xvitnv Aóyov)?! gleich einem Arzte?? abhelfen. Kaiser Julian spricht 
im Brief an einen Priester (295D/296A) von der Notwendigkeit, tiv 
éÉautÓVv yux1]v... àáxoka9 [pat toto £ykokAtotg na9T]uaotv sowie àvaka- 
9füpot tüv émikeuié£vnv abtoig (— toig óÓnpact) àyÀAov. Gregor von 
Nazianz teilt uns in PG 37, col. 985sq., vs. 205sqq., seinen Herzenswunsch 
mit: die Loslósung vom hiesigen Leben mit dem ,verdunkelten Blick" 
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(Óytog &xAvoécong).?? Er wolle endlich Bleibendes schauen, das nicht 
mehr mit ,zwielichtigen Idolen*" (àpvópoic... £ióAotoi) vermengt sel; 
mit dem ,,Auge des reinen Geistes" (ka9apo6 voógc óppat) wolle er die 
Wahrheit selbst erblicken. Und in or. 4,44, PG 35,569A — um eines der 
vielen Beispiele herauszugreifen — redet Gregor wie Eusebius von der 
geistigen Reinigung (ka93ap8eig tr|v ótávoiav); dem dort gebrauchten 
G&ogyyset G6oo?* kommt in etwa die à&yAog unserer Stelle gleich. 

Die lange Periode, in der Eusebius die wichtigsten Voraussetzungen für 
das Ideal des ,,Gottmenschen* nennt und ihn überhaupt in seinen Grund- 
zügen charakterisiert, gipfelt in dem prágnanten Hauptsatz: 9S&iog 
(XIII) àAqn93GG àvaypaonostai. Dazu kommt noch der Nachsatz: 
puéyav twwà 9eóv àyaApatopopóv £v tij voyij (XXV). Wie schon er- 
wáhnt, ist unser Autor für diese Anschauung - bis in einzelne Ausdrücke 
hinein — ganz der Tradition verpflichtet. Wieder wird das durch einen 
Blick auf Philon bestátigt. Nach ihm soll Gott in einer vollkommen ge- 
reinigten Seele ,wohnen"* (De sobrietate 62sqq., vol. II, p. 227). Dies Pri- 
vileg kann nur dem vorbehalten sein, der vóllig sündenfrei ist. Und das 
wiederum trifft neben Gott, wenn überhaupt, nur auf den 93&tog àvt]p zu 
(De virtutibus 177, vol. V, p. 321).** Überhaupt ist für den Alexandriner die 
Seele eine ,, Wohnstátte Gottes" (£voóia(vnpa 9e00: De cherubim 98, vol. I, 
p. 194),?5 ein ,, Haus" (oikoc) oder ,, Tempel" (vec) mit der Bestimmung, 
das ,gottàhnlichste der Bildnisse" zu beherbergen: dàyoaApatoqopriostv 
àyaApáócov tó 9eogztóé£otactov (De opificio mundi 137 ex., vol. I, p. 48).?$ 
Entsprechend redet Eusebius an anderer Stelle (Laus Constantini XIV,3, 
Bd. 1,241):9" ... veov raváytov abtóc abt oopattkóv Ópyavov KOtEOKEU- 
ácato (Óó toO 9700 Aóyoc), Aoytkfjg 6óovápieog aio3Trtikóv oikrtnptov, 
üyaXpua cepvóv kai mavíepov, £oávou xavtóg dyoyou npott[iótepov. 
SchlieBlich sei noch Gregor von Nyssa erwáhnt, der in seinem Antir- 
rheticus gegen Apollinaris (vol. III/1, p. 214 Jaeger/Mueller) dessen Aus- 
druck óoy£iov &novpaviou 9Eo6 sinngemáf als tóv óg&óàpevov £v &avt 
tóv 9&óv 1Óv obpávtov?? versteht, welche Gleichsetzung nach Apollinaris 
unzulàssig sei. 

Eusebius spricht dann davon, dab das Vermáchtnis einer so ausge- 
zeichneten Persónlichkeit die welterschütternde, dauerhafte Leistung 
ihrer unvergánglichen Góttlichkeit sei (XXVII), was ein deutlicher Rück- 
bezug auf Kap. IV ist; daneben ist auch auf Kap. XL zu verweisen, wo 
áhnlich von der Nachwirkung eines Platon und anderer bedeutender 
Philosophen gesprochen wird. (Eusebius spielt also selbst Heiden gegen 
Apollonius aus).?? Die hierbei benutzte Wendung pàAAov nAíou tv 
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oikoupgévrv kataAdápysw! (XXVI) verfolgt eine ganz bestimmte apo- 
logetische Absicht: es soll der religióse Usus der Heiden, ihre Gótter 
durch das Licht zu verherrlichen, überboten und so der Christusglaube 
namentlich gegenüber den Mysterienkulten gebührend herausgestellt 
werden. So jedenfalls interpretiert F.J. Dólger!?! Klemens von Alexan- 
drien, Protrepticus XII 119,3, wo es von Christus heifit, ,,daD er leuchten- 
der als die Sonne strahlt* (Xpiotóg ériAópnet qatópótepov nAí(ov). Gott 
als Schópfer der materiellen Sonne muf) zwangsláufig heller sein als diese; 
das war schon die Ansicht Philons, De specialibus legibus 1,279 (vol. V, 
p. 67).!*? Entsprechend wertet Klemens, Protrepticus VI 68,4, den sinnlich 
wahrnehmbaren fjAiog gegenüber dem fjÀiog vuxfic ab, der mit Aóyog 
ó by identifiziert wird. Es liegt ganz auf dieser traditionellen Linie, 
wenn Johannes Chrysostomus, De sacerdotio VI,2 (S 504 ed. Nairn) vom 
Priester fordert: ,,Die Seele des Priesters muf3 reiner sein als Sonnen- 
strahlen, damit ihn der heilige Geist nicht leer zurücklasse^.! Das Motiv 
scheint überhaupt toposartigen Charakter angenommen zu haben, wie 
folgende Stellen zeigen mógen: Philon, De praemiis et poenis 37 (vol. V, 
p.344): xa8apo:épa... ai89épog dàocopnatog &&aíogvng £m óuvyaca 
ao yn...; Julian, or. 4,145B: ...10A5 qavótgpov tfjg aiS9eptag abyfic (ist 
das geistige Vorbild); Himerius, or. VIIL,7, (p. 67 Colonna): tíc ó993a3.- 
pobg ékgivoug (Kkatéyet) tobg t0 KÓAAXAseli pikpoU kai fjÀ(oo tüg abyüc 
&£Aéyyovtacg; Eusebius, Laus Constantini 1,6, Bd. 1,198: (16 «Gg... 1o 
&néketa tv OÀQov) návta kpeittootv T| ka9' fjÀtov cogíac kxataAóuov 
abyaic; ib. VI,I8, ib. 211: qó«xa f|Atou kpstttova.!9t 

Mit den Worten ob pueiov tOv é& Owyoyou Ang Óónpiovpynpátov 
(XXVIII) 1o tfj £év39é&ou napóóstypa!9 oóogoc rapgoynpévog schneidet 
Eusebius eines der gewichtigsten, wenn nicht überhaupt das apologetische 
Thema schlechthin an, womit man den heidnischen Gótzenkult in seinem 
Innersten zu treffen suchte. Wiederum kann Eusebius selbst (Laus 
Constantini IX,8, Bd. 1,219)!?$ zur Illustration dienen. An der bezeichne- 
ten Stelle berichtet er vom Kampfgeschehen zwischen Kaiser Konstantin 
und seinen heidnischen Widersachern: wáhrend diese, im Vertrauen auf 
die groBe Zahl ihrer Gótter und unter der Agide ihrer in seelenlosen 
Standbildern verehrten toten Gótzen — ungefáhr so móchten wir die et- 
was überladene, an Homer (Od. X1,476) angelehnte Wendung ve£kpóv 
eiooAa kxapóvtov £v dyoxoic dyóXpacti rpopepAmpuévoi wiedergeben -, 
mit groDer militárischer Macht entgegengerückt seien, habe der Kaiser, 
gewappnet mit dem Panzer des richtigen Glaubens (sbospeíag Sopaxi 
n£Qpaypévoc), das heilsame und lebenschaffende Zeichen (des Kreuzes) 
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gleichsam als Schreckmittel und zur Abwehr des Bósen dem Haufen der 
Feinde entgegengestellt und so den Sieg zugleich über die Gegner und die 
Gótzen davongetragen. Sehr interessant sind die Ausführungen unseres 
Autors auch ebd., Kap. XIV,2—3, S. 241, wo die Menschwerdung des 
Logos als Hilfsmittel für diejenigen dargestellt wird, die auf die sinnliche 
Wahrnehmung nicht verzichten kónnen,!?? die die Gótter in Standbildern 
und Schnitzwerken seelenloser Darstellungen (év àyóApaoí ct& kai 
&oüvov dyoxov yAvoopaic) suchen, im Stoff und in Kórpern sich das Gótt- 
liche vorstellen und von Natur aus sterbliche Mánner zu Góttern er- 
kláren.!? Das konnte Gott nicht lánger hingehen lassen; daher habe er 
seinem Logos als ,allerheiligsten Tempel" (v&ov raváytov) ein ,leibliches 
Werkzeug* (oopatikóv ópyavov)!?** geschaffen, ein áyaA pa cgpvóv kai 
raüvíepov, &oávou mavtóg dyoyou nzpotiótepov! Wáhrend die Dar- 
stellung aus seelenlosem Stoff ein den Dámonen angemessener Wohnort 
sei (10... £& ÜAng dwyóxyou óOsiknAov... rpooqoég àv sin Oauijóvov 
oikntrpiov), sei das gotterfüllte Bildnis voll von jeder Tugend, ein Wohn- 
ort des góttlichen Logos und ein heiliger Tempel des heiligen Gottes 
(xo 9' £v8cov áyaA pa... náong àpgtfio £iunAgov, 3etou Aóyov oikntrjpiov 
v£Oc t£ &ytog Gyiou 93g00).109? 

Mit der Antithese kai taótg puév àv9pomnsía qóoig tfjg Omép 
üv9ponov koivovroat áv (XXIX), dAXoG 9 oo Sépig tobg Ópoug 
óngpBaíveww (XXX), obó0' üntepov Éyovta 10 oópa tà tv mtQvóov 
énitnósgoegiw (VIII), obó" áv9pornov óvta tà tv óawutóvov nroAounpay- 
poveiv (XXXI) sind wir am Ende des 6. Kapitels der Schrift gegen Hiero- 
kles angelangt. Eusebius faDt seine Aussagen, áhnlich wie im ersten Haupt- 
teil mit taóty 87] kai tó 9vrtóv àv9pónov yévoc..., noch einmal zusam- 
men, ohne sich diesmal inbetreff der menschlichen Fáhigkeiten vóllig der 
Resignation hinzugeben. Und gerade darin sehen wir einen thematischen 
Fortschritt im zweiten Hauptteil gegenüber dem ersten. Zum Abschluf 
noch eine Bemerkung zu dem echt hellenisch gedachten und empfundenen 
Ausdruck xà t&àv óoitóvov noAvnpaypoveiv. Als erstrangige Parallele 
hierzu dürfte jedem sogleich Platons berühmte Definition der Gerechtig- 
keit vor Augen treten: 1ó tà abtoO nzpáttew kai pr] roAunpaypoveiv 
ówatioobvrn &£oci (Republik IV,433a). Auch Epiktet, Dissertationes III 
22,97, mag einem vorschweben: ob yàp xà dAAótpia noAvunpaypovei, 
Ótav tà àv9porniwa &miokoríj, àAAà tà tota. 19 
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! Vgl.inter alios O. Bardenhewer, Gesch. der altkirchl. Liter. (Freiburg/Br. ?1923), 
3. Bd., 247 f.; W. Speyer, Zum Bild des Apollonios von Tyana bei Heiden und Christen, 
JbAC 17 (1974) 53,57. - Die Durchmusterung der einschlágigen Bibliographien (L'An- 
née Philologique, Bibliographia Patristica u.a.) ergab, daf die Gegenschrift des 
Eusebius bislang faktisch ignoriert worden ist. Das findet seine Bestátigung auch darin, 
daf) der Antirrheticus in den Querverweisen der maDgebenden textkritischen Eusebius- 
Ausgabe (in GCS) von K. Mras u.a. nicht berücksichtigt ist. - Die Abhandlung von 
H. Doergens, Apollonius von Tyana in Parallele zu Christus, ThGl 25 (1933) 292-304, 
war uns leider nicht erreichbar. 

? Als Textgrundlage dient die Edition des Traktats im Anhang zu C. L. Kayser's 
Ausg. der Werke des Flavius Philostratus, Hildesheim 1964 (Leipzig 1877), vol. I, 
369-413 (6. Kap. — 374-376). Daneben ist die Ausg. mit Übersetzung von F.C. 
Conybeare: Philostratus, The Life of Apollonius of Tyana, Loeb Classical Library 
(1960), vol. I1,484—605, zu erwáhnen. Die übrigen Werke des Eusebius benutzten wir 
in der nach Band und Seitenzahl zitierten GCS-Ausgabe; entsprechend Philon v. 
Alexandrien in der Ausg. von Cohn-Wendland ; andere Autoren in den jeweils gángigen 
Textfassungen. 

* [m übrigen verweisen wir auf die Skizzierung des Inhalts bei G. Petzke, Die 
Traditionen über Apollonius von Tyana und das Neue Testament, SCHNT I, Leiden 
1970, 6ff. 

! Nach J.Sirinelli — É. des Places, Eusébe de Césarée, La Préparation Evangélique 
I, SC 206 (Paris 1974), ,,.Introduction générale", p. 30, gebe sich Eusebs Contra Hiero- 
clem zwar als eine durch Kelsos inspirierte Schrift aus; tatsáchlich aber weise sie eine 
Verwandtschaft mit dem Werk des Porphyrius auf! 

5 Vgl. Kap. IX a.E.; XXXV a.E.: àpprito twi kai ónép áv9pomnov óuvápet. 
Eusebius wiederholt hier die uns aus Kap. II bekannte Wendung 9eíq tivi 
kai àpprivo oogíq leicht variiert: 9£(q kai àpprivo óvvápet, diesmal freilich auf Chris- 
tus bezogen! 

* Vgl. Kap. XX (Mitte), XXXII, XXXVIII, XLII (nach der Mitte). Unter ge- 
wissen Voraussetzungen (sofern man Apollonius seines Mythos entkleide) hat Eusebius 
gegen eine positive Bewertung des Mannes freilich nichts einzuwenden: vgl. Kap. V 
und XLII a.E., auch XII a.E. des ersten Abschnitts. 

* Vgl. Kap. XX und XXXII. 

* Vgl. Kap. XIX. 

1 ^ Anm. 7. 

H Vgl. dort a.E.: ...o0 9épic tobc ópouc oneppaívetv. 

1? Damit blendet Eusebius zurück auf den Anfang von Kap. II, wo die Meinung 
des Hierokles referiert wird, derzufolge Apollonius obyxi... yonteíac ooqoíopnaot 
te9auuatoupynkévat. 

13 Nach dem bekannten, auf Aesop (fab. 333) zurückgeführten Motiv: vgl. etwa 
Libanius, or. 18,19, vol. IL, p. 245 Foerster; Themistius, or.21,244d/245a, vol. II, 
p. 220 Downey-Norman; sonst Aristeides, or. XLVI, 310/311, vol. II, p. 407 Dindorf 
(in der Spielart mit Fuchs und Lówe), ebenso Greg. v. Naz., or. 4,79,PG 35, 605A ; in 
der Verbindung ,, Affe und Lówe* : id. or. 26,10, ib. 1241B; PG 37, col. 935, vs. 96, u.Ó.; 
dazu: Chr. Jungck, Gregor von Nazianz: De vita sua, Heidelberg 1974, 170 zu PG 37, 
col. 1057, vs. 408/9 (auf S. 74). — Übrigens sind Eusebs Worte óvoc 6 üvti too Aéovtoc 
&riKpurtóLievog ó£pper brachylogisch gesagt (mit Hyperbaton) statt: óvoc ... &rikp. 
Àéovtoc óéppet. 

M Zu dem viel behandelten Thema, das uns im einzelnen unten im Kommentar 
bescháftigen wird, vgl. etwa G. Anderson, Lucian (Theme and Variation in the Second 
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Sophistic), Mn. Suppl. 41, Leiden 1976, 72 mit Hinweis auf das klassische Werk von 
L. Bieler, Octoc 'Avrjp, Darmstadt 1967 (Wien 1935/6). 

15 Petzke (oben Anm. 3), 7; s. auch das Folg. 

1$ Mit den hinter einzelnen Wórtern, Wortgruppen oder Sátzen in Klammern 
stehenden rómischen Zahlen verweisen wir auf die Behandlung der entsprechenden 
Originalstellen im Kommentar, wo die Übersetzung aus Raumgründen in der Regel 
nicht wiederholt wird. 

" Wir entnehmen diese Wiedergabe des antiken Begriffs dem Vortrag von H. 
Dórrie, Ziel der Bildung - Wege der Bildung, Acta philol. Aenipont. III. (1976) 24. 

15 Übers. von Ph. Haeuser, BKV? 59. Bd. (München 1928), 15. Vgl. I. Dziech, De 
Gregorio Nazianzeno diatribae quae dicitur alumno, Poznan 1925, 196 n. 387sqq. 
(auch 127 n. 248), sowie die prágnante Definition Epiktets, Diss. II 16,28 (p. 174 
Schenkl): xíc 6" ó vópoc ó 9£ioc: xà (oia tr]peiv, tv àAXotpiov p] àvturoiteto9at, xtA. 

!1 Rin stoisches Bild: vgl. Cicero, Paradoxa Stoicorum 1,14; Klemens v. Alex., 
Protr. IV. 56,3; V 64,3; im übrigen H. Binder, Dio Chrysostomus und Posidonius, 
Borna-Leipzig 1905, 33 mit Anm. 43. 

? ^ Vgl. M.Kertsch, Bildersprache bei Gregor von Nazianz (Ein Beitrag zur 
spátantiken Rhetorik und Popularphilosophie), Grazer Theologische Studien (GrTS) 
2, Graz 1978, 8f. Fn. 3. 

*! Vgl. noch Musonius, frg. min. 47, p. 129sq. Hense (aus Epict., diss. III 15,14); 
Theophil. Antioch. ad Autolyc. III,7.9.26 (p. 327,329, 365 Frasca). 

?2 Vgl. bei Eusebius zwei Zeilen weiter unten: tífjc... rpovoíagc tó tàvoodov (!) 
BobAnpnao. 

? [n seiner Ausg. von Platons Gesetzen, t. XI/2 (,,Les Belles Lettres Paris 1951), 
p. 65, n. 2; vgl. dens. in REG 80 (1967) 389, wo er auf W. L. Lorimer's Sammlung von 
Belegstellen zu Ps.-Aristoteles, De mundo 401b 24sqq., und seine eigene Sammlung 
von Belegen für die indirekte Überlieferung der Platonstelle hinweist. 

?! Vgl. auDBer des Places! Bemerkungen den app. crit. zu den Stellen bei Mras, so- 
wie den Komm. von E. H. Gifford, Eusebii Pamphili evangelicae praeparationis libri 
XV, tom. IV, (Oxford 1903), 393f. zu 531a 2ff; dazu noch: B. Brons, Gott und die 
Seienden (Unters. zum Verháltnis v. neuplaton. Metaphysik u. christl. Tradition bei 
Dionysius Areopagita), FKDG 28, Góttingen 1976, 210: ,,... die Gottheit als Initiator 
(Apxn), ,Mitte'* (ungcótnc — dauernder Grund) und ,Ziel! (x&Xoc) bzw. ,Grenze* 
(répac) der Hervorgánge und der Seienden...*; C. Moreschini, Apuleio e il Platonis- 
mo, Firenze 1978, 125 n. 251 (ad De Platone et eius dogmate II 23,253): ,,...probabil- 
mente un' eco della sentenza platonica (Leggi 715e)...famosissima tra tutti i medio- 
platonici* (auch: p. 145 und 179). 

?*5 [n Appendix Platonica zum 6. Bd. seiner Platon-Ausg. (Leipzig 1884), 181, 
Z. 30f. 

?? Wahrscheinlich ist die Lehre orphischer Herkunft: s. H. Dórrie, Platonica mi- 
nora (— Studia et testim. antiqua VIII), München 1976, 127f. Sonst s. R. E. Witt, 
Albinus and the History of Middle Platonism, Amsterdam 1971 (London 1937), 123; 
P. Boyancé, in: Philon d'Alexandrie, Colloques Nationaux du Centre National de la 
Recherche Scientifique, Lyon 11.-15. Sept. 1966, Paris 1967, 175; zur weiteren Beur- 
teilung: F. Heinimann, Nomos und Physis, Diss. Basel 1945, 69. — Ergánzend ist zu 
bemerken, daf) sich die Fortsetzung der Platonstelle bei Eusebius im letzten Kap. 
(42.) seiner Widerrede im Zusammenhang mit der Willensfreiheit findet. Dabei láDt sich 
beobachten, da es sich, soweit unsere Schrift betroffen ist, mit der Zitation von Platon- 
stellen bei Klemens von Alexandrien und Eusebius gerade umgekehrt verhált als es 
É. des Places in Aeg. 32. (1952) 223 darstellt, wonach der Alexandriner sehr frei mit 
Platon umgehe, wáhrend Euseb in seinen Zitaten den besten Platonhandschriften 
Konkurrenz mache; s. aber die wórtliche Wiedergabe bei Klem., Protr. VI 69,3.4, 
gegenüber Eusebs freier Version an unserer St. (c. 6)! 
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^? Dazu: E. Bellini, La chiesa nel mistero della salvezza in San Gregorio Nazianze- 
no, Venegono Inferiore/Varese 1970, 76sqq.; C.Peri, Discorso XXXII di Gregorio 
Nazianzeno: una decantazione della taxis cristiana, ScC 103 (1975) 475-484. Viel 
über das Thema findet sich auch bei H. Fuchs, Augustin und der antike Friedensge- 
danke, Berlin 1926, bes. 96ff. (,,Der Friede des Weltalls und das Vorbild der Tiere*^). 

?*8 Auch darauf wird man O. Bardenhewers (Gesch. der altkirchl. Lit., Freiburg/Br. 
21923, III, 248) Urteil ,,ist in ungewóhnlich affektiertem oder geziertem Stil geschrieben" 
beziehen müssen. 

?9 Zur Problematik des Begriffs: J. F. Kindstrand, Bion of Borysthenes (A Collec- 
tion of the Fragments with Introduction and Commentary), Uppsala 1976, 97-99; 
A. Cioffi, Diatriba e sentenza nel ,,Quod nemo laeditur nisi a seipso" di Giovanni 
Crisostomo, Nicolaus VI (Bari 1978) 26sq. (A). 

?*? Das ist ein verbreiteter Topos der Diatribe; dafür einige Belege: Klemens v. 
Alex., Protr. X 100,3, und dazu M. G. Murphy, Nature Allusions in the Works of 
Clement of Alexandria, PatSt 65, Washington 1941, 21, wo freilich keine kritische 
Stellungnahme zur Herkunft des Bildes; namentlich aber Maximus von Tyrus, z.B. 
XXIII 4b (p. 283 Hobein): Boóc àpoi, trxoc à9Aeóogv&dv 68 ugva9fjc tà Épya, nrapa- 
vopeic xgpi tT]v qQOciv, wozu stelle man Greg. v. Naz., or. 32,9, PG 36,184B; oder 
Max. Tyr. XXIX 7h (p. 348H.); id. XXXI 3b sqq. (p. 362sq.H.); id. ib. 4a sqq. (p. 
364sq.H.); XXXV 2f. (p. 404H.) mit Hobeins ausführlichem Testimonienapparat und 
Querverweisen. Bemerkenswert ist noch Artemidor, Oneirokritikon 11,27: , Was náàm- 
lich ein Fisch an Land erleidet, dasselbe erleidet wahrscheinlich ein Mensch im Wasser. 
(Zur Konfrontation ,JFisch-Mensch* vgl. auch Greg. v. Naz., or. 28,24, PG 36,57 D, 
S. 108 Barbel.) Wir werden an die beliebten stoischen Naturgleichnisse erinnert, die 
gern in Form eines Paradoxon vorgeführt wurden, wie es besonders eindrucksvoll das 
durch 9áttov (rpóo98ev) áv... bzw. durch lat. prius eingeführte Modell zeigt, das wir in 
unserer ,Bildersprache...'* (oben Anm. 20), 113, Fn. 2, exemplifiziert haben, ohne aller- 
dings auf das klassische, von Philon, Quod omnis probus liber sit 97 (vol. VI, p. 28; 
Übers. v. K. Bormann, dt. Philo-Ausg., Bd. VIL29), überlieferte Paradigma Zenons 
hinzuweisen, der sagte: ,,Eher kann man einen mit Luft gefüllten Schlauch zum Sinken 
bringen als einen Tüchtigen zwingen, etwas zu tun, was er nicht will.* (S. dazu K.-H. 
Rolke, Bildhafte Vergleiche bei den Stoikern, Spudasm. 32 (1975) 94,384). Interessan- 
terweise bringt die dem Ganzen zugrundeliegende empirische Tatsache Gregor v. Nyssa 
in De creatione hominis I, p. 17,9-11 ed. Hórner (Supplement der Jaeger'schen Ausg., 
Leiden 1972): dies vielleicht als Antwort auf die Frage der Herausgeberin, woher der 
Nyssener sein Wissen bezogen hat (wohl aus einem doxographischen Handbuch!). 
Vgl. dazu noch E. Kofler, Die Naturbilder und ihre Funktion in den Tragódien des 
Seneca, Diss. Innsbruck 1971 (MS), 94f. Nr. 11, mit entsprechenden lateinischen Bei- 
spielen, z.B. Sen. Herc. Furens, 372-378; Thyest., A76sqq.; Herc. Oet. 335-338, wovon 
manches an das Zitat aus Greg. v. Naz. (or. 32,9) erinnert. SchlieBlich ist auch Philon, 
Leg. alleg. 111,202 (I, p. 158) mit I. Heinemann's Bemerkung in der dt. Ausg., Bd. III, 
150 Fn. 1, zu erwáhnen. 

3 Philo-dt., Bd. I11,324. 

3? Bzw. S. 86 der Ausg. v. J. Barbel, Düsseldorf 1963 (Test. III). Dazu: I. Sajdak, 
Eos XVI/2 (1910), 99; Kertsch, Bildersprache..., 68f. und 133. 

33 Das erinnert uns an die unten anzuführende Philonstelle, De migr. Abrah. 171 
(vol. II, p. 302): óióti tüca kívnoic T) veo 9eíac &ruppooóvnc énirutov, wozu s. 
W. Vólker, Fortschritt und Vollendung bei Philo von Alexandrien, TU 49/1 (Leipzig 
1939), 116 Fn.2 und 122. 

3 Die Herausstellung des Dualismus von Kórper und Seele im Menschen ist bei 
Erórterungen dieser Art gang und gábe; ein paar kurze Hinweise mógen genügen: vgl. 
blof Philon, De opif. mundi 134 (vol. I, p. 46); ganz áhnlich De cherubim 113 (ib. p. 


TRADITIONELLE RETHORIK UND PHILOSOPHIE 167 


197); Greg. v. Naz., or. 40,8,368AB, und sehr áhnlich Kyrill v. Jerusalem, Cat. IIL4 
(vol. I, p. 68 Reischl-Rupp); Augustinus, Solil. I 21,3; Gellius, N.A4. IIL,1; Musonius, 
p. 24 l. 9 sqq. Hense; sonst noch: H. A. Koch, Quellenuntersuchungen zu Nemesios 
von Emesa, Berlin 1921, 18 und 33. 

*5 Vgl. die entsprechende Zusammenfassung am Ende des ganzen Kapitels. 

36 Aristoteles, Meteorologie - Über die Welt, übers. v. H. Strohm (— Aristoteles' 
Werke in dt. Übers., Bd. 12, T.I und II), Darmstadt 1970, 239. Vgl. zur St. neben 
Strohm auch W. Capelle, Die Schrift von der Welt, NJKA 15 (1905), 1. Abtlg., 8.H., 
534. 

?! Vgl. dazu n. 84 auf p. 136, wo u.a. die St. aus De mundo als Parallele angeführt 
wird. 

*5 Vgl. Capelle, a.a.O., 531 Fn. 1; 534 Fn. 2. 

39 Vgl. die Parallelen bei A. S. Pease (vol. I, p. 476sq.) zu Cic., De nat. deor. I 
37,103; dazu: Gregor von Nyssa, Die groDe katechetische Rede X, 2.3, hgg. v. J. Barbel, 
Stuttgart 1971 (— BGrL 1), 51 mit Anm. 131 (auf S. 129). 

* Mit dem hierfür typischen Ausdruck ómepkomteww (100 obpavob oder tóv 
oopavóv) wie XXI8b (p. 264H.); Themist., or. 23,293b (vol. IT, p. 88 Downey-Norman), 
wofür sonst auch gewóhnlicher orepfaívgw tóv obpavóv gesagt wird (id. or. 34, c.V., 
ib. p. 215; Theodoret, De providentia III., PG 83,597D); entsprechend ómép 1óv 
obpavóv BAénew (Julian, or. 5,175C), wozu s. G. Mau, Die Religionsphilosophie Kai- 
ser Julians in seinen Reden auf Kónig Helios und die Góttermutter, Teubner 1907, 108. 

*! Dazu W.Theiler's Fn. 3 in ,,Philo* (dt.), Bd. VI,144; M. Pohlenz, Kleine Schrif- 
ten I, Hildesheim 1965, 370, Fn. 1 zu id. De spec. leg. IHI,1 (V, 150). Vielleicht darf man 
hier eine stárkere Nachwirkung des Poseidonios annehmen: vgl. R. M. Jones, Posi- 
donius and the flight of mind through the universe, CP 21, 1926, 97-113. 

^14 Weg]. zusátzlich Euseb., Laus Const. V,5 (1,204sq.): 61à peyaAóqopova XAoytopóv 
ónép ti|v obpáviov áyióa tv ó1àvotav peceopíoac, und wegen peteopíGei Philon, 
De spec. leg. L,44 (V,11), nebst P. Courcelle, Connais-toi toi-méme de Socrate à Saint 
Bernard (ÉtAug) I (1974), 41sq., n. 13, wo wegen yvà91 cavtóv u. dgl. auch Themist., 
or. 34, c. IV (IL214 D.-N.), hátte berücksichtigt werden kónnen. 

4?? 7Zuihrer Verbindung vgl. Dio Chrysostomus, or. 20,11 (vol. II, p. 261 de Arnim); 
Greg. v. Nazianz, or. 24,6, PG 35,1176B sowie or. 7,8, ib. 764C (Konfrontation der 
Q1X.000oía mit der &ÀXn raíógucic); Philon, De cherubim 93 (I, p. 192), wo die Musik, 
die Philosophie und ráca naíósvoic als tà tfjc 9E(ac vox fic 9eta c àXAn96c à yóüAnata 
bezeichnet werden. 

33 A.-M.Malingrey, , PHILOSOPHIA* (Étude d'un groupe de mots dans la 
littérature grecque...), EeC XL, Paris 1961, 222. 

^ Einen gewichtigen Stellenwert in diesem Bildungsgang nahm zweifellos die 
Beredsamkeit ein. Das geht indirekt aus einem Passus bei Greg. v. Naz., or. 43,11, 
PG 36,508B, hervor, wo der Kirchenmann auch 10 év Aóyoic kouyóv xai quiAÓtulov 
zu seinem Recht kommen láDt; ganz deutlich aber aus or. 4,100, PG 35,636AB, wo 
Gregor beteuert, daB er der Aóyot wegen keine Mühe gescheut habe, weder zu Wasser 
noch zu Lande, und daf tó t&v Aóyov kpátoc (wie or. 24,6) für ihn gleich hinter den 
góttlichen Dingen rangiere, - ein Bekenntnis, das in einem gewissen Spannungsver- 
háltnis steht zu Athanasius, Vita Antonii c. 20,3.4 (p. 48 der 1974 in Verona erschiene- 
nen Ausg.) wofür auch Gregors Feststellung (or. 21,6, ib. 1088B) über Athanasius 
aufschluBreich sein dürfte: 'Exceivog &tpóáqn uév £e090gG év toig S9g(otc ij9Eo1 kai 
naiógopaciv, óA(Cya (1) xv &ykukA(Cov quUAoooQ)oac, KtÀ. 

455 Nach Ph. Haeuser's Übers. von Gregor v. Nazianz, or.2,91, PG 35,493B, in 
BKV? 59. Bd., München 1928, 53; vgl. or. 20,1, ib. 1065B. 

156 Vg]. unten: 9eiog àAn93óc àvaypadqonoszat. 

^ W.VOlker, Fortschritt... (s. oben Anm. 33), 318, 321 f., 335f. 
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55 Nach W.Bousset, Jüdisch-christlicher Schulbetrieb in Alexandria und Rom, 
Hildesheim/N.Y. 1975 (Góttingen 1915), 188 f. (zu Klemens v. Alex.); vgl. F. H. Kettler, 
Der ursprüngliche Sinn der Dogmatik des Origenes (BZNW 31), Berlin 1966, 2ff.; 
sonst auch: R. Reitzenstein, Des Athanasius Werk über das Leben des Antonius, 
SHAW. PH 1914, 8. Abhdlg., 22 f. 

*?  Vólker, Fortschritt... (s. oben Anm. 33), 260f. mit Belegen; vgl. 280, 310f., 331; 
weiters Plot., enn. I 6,9, in der Übers. von P. Courcelle, Die Entdeckung des christl. 
Neuplatonismus, WdF V, Darmstadt 1962, 151; auch Seneca, ep. 92,30. 

59 (QÜbers. von Dr. Posner, ,,Philo*-dt., Bd. V, 198. 

9?! Zu diesem Begriff bei Philon: Pépin in ,,Philon d'Alexandrie* (s. oben, Anm. 26), 
149 n. 6 (von 148). 

? Dazu: Reitzenstein (oben Anm. 48), 58f.; vgl. Euseb. ib. V prooem. 1 (S. 202) 
von Christus. 

33 Vgl. Philo, De spec. leg. L,116 (vol. V, p.29); ib. IV,191sq. (p. 253), wozu s. 
V. Nikiprowetzky in ,,Philon d'Alexandrie* (oben Anm. 26), 259 mit Fn. 1. 

** Greg. v. Naz., or. 2,91, PG 35,493C. 

*$? Nach anderer Lesart ovykativ: s. Lampe, Patr. Greek Lex., s.v. ovykáceuu 4. 

*$ Zahlreiche Belege bei Lampe, a.a.O., unter den Stichwórtern. 

* Vgl. unsere ,Bildersprache...*, 201 mit Fn. 5. 

$8 (S. oben Anm. 40), 106. 

?3 Mau, 90ff. 

$ Dazu alschristliches Pendant: Gregor v. Nyssa, De orat. dominica, or. 4, PG 44, 
1165C, der in diese ,, Ókonomie" Gottes auch den Himmel einbezieht: ...óc üv pte 
t&v obpaviov byopnóátov T) káto Afj£u àpoiprioei:e prte ó obpavóc ka9óAou tv 
KQt1ü tT)v yfjv üpiotpi]ostev, KTÀ. 

$5 Vgl, £v 1t óevtépo pio, id. VIII 7d (p. 94H.), statt dessen allerdings Reiske, 
vermutlich im Anschluf) an id. XXXIII 6c (p. 387H.), wo wir tà óg0po tóno kai Bío 
lesen (s. dazu Hobein's Notiz), 6£0po konjizierte; vgl. K. Dürr, Sprachl. Untersuchungen 
zu den Dialexeis des Maximus v. Tyrus, Ph. S 8 (1899) 104 s.v. ógbpo. 

$€? Dazu: F.X.Portmann, Die góttliche Paidagogia bei Gregor von Nazianz, 
KGOQS 3, St. Ottilien 1954, 113f.; E. Mühlenberg, Apollinaris von Laodicea, Gót- 
tingen 1969, 134 mit Hinweis auf Corp. Hermet. X 25; B. Brons (s. oben Anm. 24) 236; 
Moreschini (oben Anm. 24), 199sq. 

$3 Vgl. R. Reitzenstein, Hellenist. Wundererzáhlungen, ?1963, 140. 

$* Vgl. Festugiére zu Corp. Herm. X 6 (t. I, p. 116), n. 27 auf p. 125; Vólker, 
Fortschritt... (s. oben Anm. 33), 304. 

$$ Dazu etwa: J. Amann, Die Zeusrede des Ailios Aristeides, TBAW 12, Stuttgart 
1931, 102f.; W. Kranz, Kosmos, ABG II/1 (1958), 70. 

€6 H, Dórrie, Von Platon zum Platonismus (Ein Bruch in der Überlieferung und 
seine Überwindung), Rheinisch-Westfál. Akad. der Wissensch., Vortráge G 211, Op- 
laden 1976, 38; vgl. ebd.: ,,dieser tragende Satz". Dort auch zur Dublette im P/iaidros 
247A und zur Nachwirkung (Seneca, epist. 65,10; vgl. 73,15sq.; 95,49sq. ; u.a.). 

* M.Wacht, Aeneas von Gaza als Apologet (Seine Kosmologie im Verháltnis 
zum Platonismus), Theoph. 21, Bonn 1969, 63f., mit zahlreichen Belegen aus dem pro- 
fanen und christlichen Schrifttum. Vgl. dort auch 106. 

$$ An weiterer Sekundárliteratur zitieren wir: H. Doergens, Eusebius von Cásarea 
als Darsteller der phónizischen Religion (Eine Studie zur Geschichte der Apologetik), 
FChLDG XII/5, Paderborn 1915, 87; W.Vólker, Gregor von Nyssa als Mystiker, 
Wiesbaden 1955, 43; P. Boyancé in ,,Philon d'Alexandrie* (s. oben, Anm. 26), 182; 
E. Mühlenberg (oben Anm. 62), 192f.; H. Althaus, Die Heilslehre des hl. Gregor von 
Nazianz, MBTh 34, Münster 1972, 63, Anm.97; B. Brons (s. oben Anm. 24), 182f.; 
225 ff.; G. May, Schópfung aus dem Nichts (Die Entstehung der Lehre von der Creatio 
ex nihilo), AKG 48, Berlin/N.Y. 1978, 19. 
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9€? Hier in der Variante der Phaidrosstelle. 

?? So auch Eusebius, Demonstr. evang. IV 6,2 (VL,158). 

"5 Übers. von L.Cohn, ,,Philo* (dt.) I1,392. Zur Problematik des letzten Satzes 
vgl. Greg. v. Nyssa, C. Eunom. II 71 (p. 247 sq. Jaeger) und dazu Vólker (s. oben Anm. 
68), 178 f., 199 f.; Althaus (ebd.), 148; namentlich auch: A. J. Festugiére, La Révélation 
d'Hermés Trismégiste, Paris 1949-1954, t. II,564sq., 573sqq.; IV,7sqq. 

7? Vgl. Greg. v. Naz. or. 31,15, PG 36,149B (Barbel S. 244) und dazu A. J. Mason, 
The Five Theological Orations of Gregory of Nazianzus, CPT 1, Cambridge 1899, 164, 
sowie zur ganzen St.: Ch. Gnilka, Neues Alter, neues Leben, JAC 20 (1977) 24 Anm. 72. 

?? Hense und vor ihm schon J. Venhuizen Peerlkamp (in seiner Ausg. Haarlem 
1822, 309) notieren z.St. Cicero, De fin. V 13,38. Man vergleiche auch Greg. v. Nyssa, 
Antirrh. adv. Apolin., p. 206 l1. 9sqq. ed. Mueller (— III/1 Jaeger): óoo yàp £v «fj 
üv9ponívr Qoost tí]c vuxfic tó oGpa kactaóg£otepov... 

^^ Wgl.jetzt die neueste Ausg. (Paris 1978) von J. Bernardi: Grégoire de Nazianze, 
Discours 1-3, SC 247,110sqq. Die folg. Übers. ist die Haeuser's in BKV? 59. Bd., 14. 

7$ Zum Ausdruck txéyvm ...t£xyvÓv xai £miotüum éniotnpóv (c. 16,425A) vgl. 
Philon, De spec. leg. I1V,156 (vol. V, p. 244); Themist., IIepi «povriogoc, 300c (vol. 
III, p. 5 Downey-Norman); Julian, or. 6,1183A ; dazu: A. Garzya, Synesios' Dion als 
Zeugnis des Kampfes um die Bildung im 4. Jhdt. nach Christus, JÓB 22 (1973) 10, 
Anm.31 mit Hinweis auf K. Treu, Synesios v. Kyrene (Ein Kommentar zu seinem 
Dion"), TU 71 (1958) 54f.; auch A. Benoit, S. Grégoire de Nazianze, Hildesheim 
1973 (Nachdr.), 137; W. Vólker, Praxis und Theoria bei Symeon dem Neuen Theolo- 
gen, Wiesbaden 1974, 130f. 

76 Sonst sei wegen der Gegenüberstellung von Kórper- und Seelenheilkunst auf 
Themist., or. 26,320bc (vol. IL, p. 133 Downey-Norman), und Gregor v. Nyssa, Ad 
Eustath. de s. trinit., p. 3 (vol. IIL1 Jaeger) verwiesen; vgl. auch Max. Tyr. VII 2 ik 
(p. 78H .). 

7 Vg]. Platon, Cratylus 413c; Plutarch, De facie... (ex.) 945D, der anderwárts 
(De am. prol. 1,493E; Quaest. conviv. VIII, 9,2,731C ; De an. procreat. ...27,1026C) 
auch abtokpatric verwendet. 

7$ Vgl. Gregor von Nazianz, or.15,2, PG 35,913B; áhnlich or.37,13, PG 36, 
297BC. Vgl. Method. Olymp., Aglaopho 138,3 (GCS 27, p. 280) bei D. D. Amand, 
Fatalisme et liberté dans l'antiquité grecque, RTHP 19, Louvain 1945, 334 n. 3. 

79 Wl. id. De confus. lingu. 182 (IL, p. 264): àgzvváov abxvo6 xyapítov, wofür 
fálschlich àvevvácov gedruckt ist! 

89 Dazu: Volker, Fortschritt... (s. oben Anm. 33), 116 mit Fn. 4; des weiteren vgl. 
zu Philons Gnadenlehre verschiedene Autoren in ,,Philon d'Alexandrie* (oben Anm. 
26) 182, 259 n.3, 285; auch Brons, (oben Anm. 24), 205 f.; Moreschini (ebd.), 197. 

81 (S. oben Anm. 2), 500. 

532? Vg]. Thes. Graecae ling., vol. II (Graz 1954), 932sq.; W. Bauer, Wb.z.NT, s.v. 
üviiAmnytc. 

83. S. unsere ,JBildersprache...**, 122 ff. u.ó. 

534 Vgl. Zusammensetzungen wie abtoGor, abxoqóc u. dgl. bei Euseb., L. Const. 
XIV, 11 (I, p. 243 infra); Greg. v. Nyssa, Antirrh. adv. Apolin., p. 201 1. 13 (III/1 
Jaeger); abtópicov, abtonAÓotnv im Christus Patiens, vs. 2397 (p. 322 ed. Tuilier, 
SC 149). Darüber spóttelt gegen Platon Ael. Aristeides, or. XLVI,182 (vol. II, p. 244 
Dindorf). S. dazu auch H. Dórrie in: Gregor v. Nyssa und die Philosophie, Leiden 
1976, 36. 

8$ Wgl. bloB Euseb., L. Const. XIL2 (I, 233). 

85 Vgl. etwa noch or. 38,9, PG 36,320CD/321A mit der Dublette in or.45,5, ib. 
629AB, sowie ib. c. 2,624C/6254A. 

886 Dazu: F.J. Dólger, Lumen Christi, AuC 5 ?1976, 16; zu Plotin: Ch. Th. Wagner, 
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Die vielen Metaphern und das eine Modell der plotinischen Metaphysik (Diss. Heidel- 
berg), Berlin 1957, 61 f. 

5" Wir verweisen auf Lampe, Patr. Gr. Lex., s. vv.; H. Dehnhard, Das Problem der 
Abhángigkeit des Basilius von Plotin, PTS 3, Berlin 1964, 80; im übrigen auf unsere 
,Bildersprache...*, 182 ff. 

88 Ein bei Christen wie Heiden geláufiges Motiv: s. Kertsch, ,Bildersprache...*', 
117 Fn. 2; dazu: D. Chrys., or. 36,22 (IL 7 de Arnim). 

89 Nach J. Róhm, BKV (Kempten 1874), 1. Bd., 181. Zur Ausdrucksweise Gregors 
(pakápioc...) vgl. Max. Tyr. XV 4e (p. 186H.); Themist., or. 29,346a (II, p. 176 D.-N.). 

*? Zu dieser auf Homer zurückgehenden, u.a. von Philon (z.B. De cherub. 61, 
vol. I, p. 185: 1j 6 (yox)... tr]|v àyAov àrookeó6ácaoa...; vgl. Themist., or. 21,247d, 
vol. II, p. 24 D.-N.) gern benutzten Metapher s. Bauer, Wb. z. NT, s.v. 

?1 Vgl. Greg. v. Naz., or. 4,106, PG 35,641B. — Übrigens befleiBigt sich Maximus 
auch im Folg. eines typisch (mittel)platonischen Vokabulars; so fállt etwa àptvópógc auf, 
wozu vgl. J. H. Waszink in: Mullus (Festschr. Th. Klauser), Münster 1964, 386 mit 
Anm. 29. 

?? Wgl. Euseb., L. Const. XIV, 5 (I, p. 242): «oic tfj £v9éov ói6aokaAíac qappá- 
Koic é£ipevoc,... oílá tic iacpóv ápiotoc...; Themist., or. 4,51d/52a (I, p. 74 Dow- 
ney): ...ti]v Óyiv xpoka9mnpápevov ék tàv QuAoocogíac qappákov... 

?3 Gestützt auf all diese Stellen, wird man an der diskutierten St. bei Maximus v. 
Tyrus XXI 7e (p. 263 Hobein) wohl auch "1j voy... nepipepAmpuévn xoAXnv kai 
navtioóari]v dyAbv, nicht iAóv oder bAnv, zu lesen haben, umso mehr, als es an einer 
weiteren, sehr áhnlichen St. dieses Autors eindeutig T] àv9pomívn wuyn... repipe- 
BAnpévn... xoAAXTv kai okocgwr]v àxAoóv (VIII 7d, p. 94H.) heit. Sonst wird in diesem 
Sinne freilich auch iXoc gebraucht: z.B. Greg. v. Naz., or. 18,4, PG 35,989B. 

33a Wie Max. Tyr. VII 5a (p. 81sq.H.); entsprechend okotío Qóqoo bei Eus., 
L. Const. VIILS8 (L217). 

* Dazu: Volker, Fortschritt... (s. oben, Anm. 33), 322; 338 Fn. 1. Vgl. sonst 
'Themist., or. 22,276b (II, p. 66 D.-N.): ...xó puimé£v ápapxáveiv E£&o tfjc qoogoc kettat 
tfjg àv9ponívnc; u.a. Für Musonius (p. 36 Hense) gilt die Maxime: tóv ...faoiAéa 
tóv üya9óv üàváykn rüca kai Aóyo kai £pyo eivat àvapuóáptri tov kai 1éAetov... 

*5 Vgl. Vólker, a.a.O., 116 mit Fn. 4. 

?6 Vgl. Vólker, a.a.O., 160 Fn. 4. 'AyaApaxooopeiv kommt, wie aus dem Index 
Philoneus von G. Maver, Berlin/N.Y. 1974, 2 s.v., ersichtlich ist, háufig beim Alexan- 
driner vor; sonst vgl. z B. auch Athenagoras, De resurr. XII, 6, p. 116 Schoedel (zu 
Gen. 1,26). 

? Die St. wird noch einmal unten zu vergleichen sein. 

?8/ Bei Gregor v. Naz. finden wir die Formel &c xóv 9góv £v éavt( qépov: or. 
30,19, PG 36,128B (— Barbel 210f.), wozu s. Althaus (oben Anm. 68), 171. 

?99 Zahlreiche Parallelen zu dem von Eusebius hervorgehobenen unvergleichlichen 
Werk Christi liefert wieder seine Laus Constantini, insbesondere Kap. XVI,8ff. (I, 
251 ff). 

19 Pntsprechend wird wohl auch bei Gregor v. Nazianz, or. 5,35, PG 35,709A, 
nüocav tiv oikoupévnv kacaAápnouct (9e(oig 9eopriuaot Kt.) statt m.t. oikíav zu 
lesen sein, wie die Mauriner nach Mt. 5,15 wollen (n. 79 bei Migne). 

1? F J.Dolger, Lumen Christi, AuC 5 (?1976) 7; vgl. 9 zu Acta Philippi 20. 

1? WV]. Conzelmann, Art. q&c KvÀ., ThRWNT 9, 322 mit Anm. 143. Àhnlich áuBert 
sich Ambrosius, Exameron IV 1,2, CSEL 32 (Ambros. D), 111; vgl. H. Rahner, Symbole 
der Kirche, Salzburg 1964, 127. 

13 Nach der Übers. von H. Dórries, Erneuerung des kirchlichen Amts im 4. Jahr- 
hundert, in: Bleibendes im Wandel der Kirchengeschichte (Kirchenhistor. Studien 
H. v. Campenhausen gewidmet), Tübingen 1973, 8. 
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144 Analog ist der Vergleich mit den Sternen bei Greg. v. Naz., PG 37, col. 1598, 
vs. 328: Aójmnet ...Gotpov nüAXov ebogpnc píoc. 

15 Vgl. Euseb., Laus Const. IIL3 (L201): ...e£boepeiac xe àAn9o0c onóóstypa 
toic éri yfjc &raciv ànoqoaíivov (Subj. ist Gott; Obj. der Kaiser); Julian, or. 6,187C: 
...Ó puéyac 'HpakAfjic ...xobtou tob Bíou (— der Kyniker) napóáóetypua xÓ péyiotov 
Kat£Autev üv9ponoic. 

1 "Vgl. die Dublette in der Vita Constantini IL.16 (1,47 f.). 

1" Wgp].etwa Justin d. Mártyrer, Apologie I 58,1 (p. 115 Frasca); Klem. v. Alex., 
Protr. IV 56,3. 

1 Mit diesen letzten Worten kehrt Eusebius den von Hierokles an die Adresse der 
Christen gerichteten Vorwurf (C. Hierocl. c. IT) um und beschuldigt seinerseits die 
Heiden unzulássiger ,, Vergóttlichungen*. Im übrigen berührt sich das Ganze mit den in 
der Diatribe (mittelplatonischer Richtung) üblichen Betrachtungen über die Not- 
wendigkeit, dem ungenügenden menschlichen Vorstellungsvermógen durch bildliche 
Darstellung der Gottheit entgegenzukommen: vgl. das Traktat Ei 9eoig àyóApna«xa 
ióputéov bei Max. Tyr. IL (p. 18sqq. Hobein), bes. Kap. 2 (p. 20); auch Julian, Brief 
an einen Priester, 293Aff., 297AB. Letztere St. zeigt, daB das Heidentum sich gegen den 
Vorwurf der Christen zu wehren suchte, indem es durchaus im Sinne eines Eusebius 
den Standpunkt vertrat: ávonov yáp, £i tobc p£v Ai9ouc, && àv oi BDopoi nenoínvctat, 
...Gyanoopev, ótt poporiv Éxouct kai oxfjpua nxpénov, eic fjv e£iot kateokevaopévot 
Aevtoupyíav, ávópa ó& ka9octopévov toic 9Sgoic (vgl. Hierokles, /.c.: 9£0ic keyapi- 
opuévov üvépa!) obk oinocópe93a xpfjvat tuiüv. 

192 Vgl. Julian, or. 7,226C: ...ÉocG àv ó 9góc Gonsgp Oópyávo 1$ oopgat xpfjo93ai 
énitátty. 

19 PDiese Inkompatibilitàt zwischen den dáyuyxa und den wahren geistigen Werten 
fand ihren Niederschlag auch in der Sophistik, wie z.B. Aelius Aristides, or. XXIII, 
68 (vol. II, p. 50sq. Keil), zeigt, wo sich das Ganze freilich in menschlichen Spháren 
bewegt; vgl. aber ebd. 76 (p. 53): tabt' &oxiv dvo BAertóvtov, obk eic ópoypata kai 
nétpac, kvÀ. mit Euseb., Laus Const. XL8 (L226): 6001 tóv üápyitékctova tv £v toic 
BaciXiKotc otkoic ueyaXoupynpátov napióvtec ópóqoouc kai to(y 0Uc... óxtEpEKrtATt- 
TtOV1UL, KTÀ. 

H9 Epiktet verbindet dort, wie auch in IIL1,21, das Adj. roAunpóynov mit 
n£píepyoc (vgl. Max. Tyr. XIII 3c, p. 160H.). Diese beiden Begriffe stehen auch sonst 
gerne beisammen oder werden alternierend gebraucht: Beispiele in unserer ,Bilder- 
sprache...*, 140 Fn. 5 (von 139); vgl. noch Greg. v. Naz., or. 32,21,197C: M1) repiep- 
yóàGou IlIatpóc «civ gegenüber ib.c.25, 201CD: tüv mpotnv nxoXonpaoypnovov 
qQociv. Eine entsprechende Verbindung ist ') toAvunpaypoobvn kai 1) Agxtvoupyía von 
der Wissenschaftlichkeit des Aristoteles (Themist., or. 34, c. VI, vol. II. p. 215 Downey- 
Norman, sowie id. or. 26,318c, ib. p. 130: ... xíG oóto xoAunpüypov tf) kawotópoc; 
Zum Gebrauch der Begriffe bei Plotin s. Wagner (oben Anm. 86), 107f. SchlieDlich sei 
wegen rzoAunpaypoveiv noch auf unser Traktat, Kap. 12 und 41 (um die Mitte), hin- 
gewiesen. 


Graz, Universitátsplatz 3 
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QUELQUES OBSERVATIONS SUR LE TERME MONOAOTTXTOX 


PAR 


G.J. M. BARTELINK 


Les textes les plus anciens, oü figure le terme putovoAóytiotoc, méritent 
notre attention. Il est important d'y établir le sens exact du terme, bien 
connu gráce à la tournure £0yT] HuovoAóyiwtoc, qui désigne la priére 
concentrée sur une seule pensée. Nous constatons que le lexique de So- 
phokles ne fournit que la traduction «thinking of but one thing», tandis 
que le Patristic Greek Lexicon établit une différenciation de sens: «of 
single thought (unwavering) »; «in thought alone ». 

Pour autant que je sache, la premiére attestation du terme date du 
cinquiéme siécle. Elle se trouve dans le petit traité De baptismo de Marc 
l'Ermite, disciple de Jean Chrysostome (mort aprés 430; Opusc. 4, PG 65, 
1016A). Dans cet écrit l'auteur enseigne la doctrine que le baptéme enléve 
les péchés et confére le Saint-Esprit, mais que les tentations, auxquelles 
nous devons résister, ne disparaissent pas. Chaque péché reléve de notre 
libre arbitre. Dans le passage cité ci-dessus Marc établit une distinction 
entre le premier assaut ou tentation de la part du diable et les mauvaises 
pensées (novnpoi Aoytopoí) qui peuvent en provenir. Cette premiére 
attaque du Satan est définie par Marc comme l'apparition de quelque 
chose de mauvais, qui reste restreint aux pensées (IIpoopoA1| ó& tob 
Yatavü, éotii MovoAóyiotoc («dans les pensées seulement») époáveia 
npóypnatoc tovnpoób). 

Ce sont notre propre insouciance et la faiblesse de notre foi qui peuvent 
donner lieu à des tentations quand notre esprit se détache de la concen- 
tration sur le royaume de Dieu. Selon Marc, la tentation qui se manifeste 
d'abord dans la périphérie (les Aoyiopoít), peut, si nous y cédons, pénétrer 
plus avant, jusque dans le votc. Mais la puissance du diable étant écrasée 
par le Christ, il lui est impossible de pénétrer plus avant dans le fond du 
coeur: £Govoíav ó£ uióvov £yet uovoAoyí(otog £v npoxovíg! broógtKvoslv 
tà zovnpà óóypata toD zetpüGeww Tiv vó £voi&9evov (PG 65,1016B: 
«II n'a le pouvoir que de montrer vaguement ses projets malins, dans nos 
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pensées seulement, en marge de notre intelligence, pour tenter notre dis- 
position intérieure »).? Cependant, selon Marc, à cause d'un penchant 
existant depuis longtemps (raXa1à npóAnvic), il se peut que la tentation, 
méme repoussée, aille hanter l'homme quelque temps encore: àió Kai 
ünpóokonog iotatat £v t$ tóno kai puovoAóyvotoc (sc. f] 1poopoA1), 
bró tfjg kapótaKkfijg dnósiag eig moAÀóvoiav kai záà3ocG nzpoofjvat 
KoÀvopévn (PG 65,1016C: «Voilà pourquoi elle (sc. l'attaque) reste 
sans nuire et se restreint aux pensées seulement, puisque par l'aigreur du 
coeur elle est empéchée de se transformer en distraction intérieure et en 
passion »). Il est évident que toA0voia,? terme forgé par Marc lui-méme 
pour caractériser le domaine de la passion,* s'oppose ici à tpotóvota, 
mot que Marc a hérité d'Évagre. Un peu plus loin Marc se sert de l'ex- 
pression puovorpóoonoc £poüve: Ob yàp £xev oootv Tr] uovonpóoorog 
époáveia piocoupévrn zxapà toO mzpooéyovtog éautóv, Día kataotpat 
tóv vobv gig 1Ó tfj toAvvotíag ná9oc, £i ur] o1 TjóunaSe(ac kxapóiakfig 
pgóvnc. "Oote npeic tfjg jovra9e(ag ei ravteA GG ànootOpev, obó£ tv 
npoATQygeov povoAóytotoc époávei DAdwat Tic £tt óbvatat, xai tT]v 
ocvvg(órjoiv npóc dooóGAsciav tOv peAAÓvtov katakpívew («En fait, 
détestée qu'elle est par celui qui prend garde de lui-méme, une tentation 
qui seulement se manifeste n'est pas capable d'entrainer violemment 
l'esprit à la passion de la distraction intérieure, à moins que le coeur n'y 
prenne plaisir. De sorte que si nous nous détachons complétement de la 
jouissance, il est impossible que quelque chose qui se présente dans nos 
pensées seulement puisse nous nuire encore et condamner notre conscience 
par rapport à l'assurance pour l'avenir »). En ce qui concerne ptovorpó- 
OO 0G, on pourrait avoir des doutes sur le sens du mot. Mais malgré le 
fait que dans la littérature profane le terme ne figure que au sens de: 
«à une seule face» ou «avec une seule personne », dans notre texte un 
glissement de sens semble s'étre produit: «qui se manifeste seulement ». 
De méme que dans le composé povoAóyiotoc, l'élément povo- peut 
représenter ou bien l'adverbe póvov («seulement») ou bien peut étre 
considéré comme adjectif («seul»: «concentré sur une seule pensée »). 

D'aprés la théorie de Marc l'Ermite l'homme est exposé à la premiere 
tentation seulement, qui se restreint à nos pensées. Malgré notre défense 
cette attaque peut continuer pendant un certain temps. D'autre part 
l'homme a le libre choix de céder ou non à la tentation des pensées qui 
suit la premiére tentation: "O9ev tijv pév povoAóyiotov npoopoATv 
üvaykaotiwki]v otóapev, óià tÓ Kai piooupévnv zapapévew: tT]v ó£ 
t&v énayopévov Aoytopóv ópiA(av npoatpetikmv (PG 65,1020: «C'est 
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pour cette raison que nous savons que le premier assaut qui ne se dirige 
que contre nos pensées, nous est imposé par force, puisqu' il continue 
méme si nous le détestons; mais que notre choix est en Jeu, s'il s'agit 
de donner suite aux pensées qui sont poussées ensuite vers nous »). 

Nous avons vu que Marc emploie le mot povoAóytotog (-iotoc) 
quelquefois pour caractériser le commencement de la tentation de la part 
du Satan. Une autre tournure qu'on trouve chez lui est tovoAóytotog 
&Xnig. Du contexte il parait que le sens de npovoAóytiotogc doit étre dif- 
férent ici, à savoir: «concentré sur une seule pensée», «inébranlable » 
(A Patristic Greek Lex. s.v.: «unwavering »). Voici les deux passages dans 
l'oeuvre de Marc oü cette expression se trouve: Opusc.1,10 (PG 65, 
905C) M1] z£ipà npüypa okoAtóv ériA0oat 610 QuAOvetktac, dAAO OU 
Ov Ó nveupatiKóg Ta pakseAebetat vópoc, ot ' oxopovfijc, kai trpoosuy fjc, 
kai utovoAoyíotovo £Aní(óoc (allusion à 1 Thess. 1,3): De iustitia et operibus 
2,140 (PG 65,952C) "Oxav 6 vob kxpatnjo1 ov «àroapvnrjosgoc (« détache- 
ment ») ti|v putovoAóytocov &Aníóa. 

Passons maintenant à l'emploi le mieux connu du terme, à savoir l'ex- 
pression uovoAóytotog (rtpoo)euy T] qui, comme on le sait, a joué un róle 
dans la spiritualité monacale. Bien que la tournure fasse défaut chez 
Marc, il faut noter que celui-ci reléve plus d'une fois l'importance de la 
concentration de la priére sur Dieu et sur le Christ (uvrn 9&06, nvrum 
Kvpíov).* De cette fagon il prélude déjà à la maniére de prier que dans les 
temps ultérieurs on a désignée par £0y1] povoAóyiotoc. Dans les études 
sur la spiritualité monacale c'est Diadoque de Photicé (environ 400-480; 
quelques dizaines d'années aprés Marc l'Ermite) qui a été souvent compté 
parmi «les apótres de la priére monologistos: aprés Nil et Cassien, avant 
l'abbé Isaac, bien avant Jean Climaque, Hésychios de Batos et l'école du 
Sinai, il préconise l'oraison jaculatoire, la répétition incessante d'un mot 
ou d'un verset ».* On pourrait supposer que Diadoque emploie lui-méme 
l'expression pt1ovoAóytotog £0x1] puisque les savants modernes, en parlant 
de la «priére à Jésus» que Diadoque recommande, se servent de cette 
expression devenue technique pour désigner cette forme de priére qui est 
traitée aux ch. 59-61 des Cent Chapitres. Il suffit d'alléguer une remarque 
du Pére E. von Severus: «Die besonders von Diadochos empfohlene 
povoAóyiotoc £0x1] (eine den Geist ganz ausfüllende immer wiederholte 
Gebetsformel; Diad. Phot. perf. spir. 59)»." Diadoque parle de la con- 
centration des pensées qui doit accompagner la priére kópie 'Inooó, mais 
n'emploie nulle part le terme uovoAóytiotoc: oxó tíjc aótoO dveKkAaAT| tov 
yAokótntoc tàv Xoyov Tuv tí&vtov covgeyopévov te kai ka916ovo- 
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uévaov («pour que tous nos raisonnements soient pénétrés et adoucis 
par sa suavité ineffable »). 

Il faut constater cependant que ce ne fut que deux siécles plus tard que 
le terme technique pour cette forme de priére prit naissance. La combinai- 
son £Ox1| uovoAóytotoc, qui a valu sa notoriété à l'adjectif, semble re- 
monter à Jean Climaque (mort environ 650): Scala parad. Gradus 15 
(PG 88,889D). Dans ce texte celui-ci parle de povoAóyiotog 'Inooo 
£UXT|, texte dont on a d'ailleurs contesté le sens exact. Le Pére Viller a 
voulu en conclure qu'il s'agit ici exclusivement de «l'invocation du nom 
de Jésus perpétuellement répétée», mais cette conception à bon droit a 
été rejetée par le Pére Hausherr, en particulier parce que d'autres textes 
de Jean Climaque prouvent clairement qu'il ne se restreint pas à cette 
forme de priére. « Sa forme varie; le mot Jésus n'y est pas nécessairement, 
mais ce qui ne doit pas manquer, c'est un ardent appel à la pitié, un eleison 
vers Celui qui peut nous sauver, de quelque nom que nous l'appelions ».? 
Le povoAóywtog £0yn, pour Climaque, c'est toute priére courte, ce 
qu'on peut déduire par exemple de Grad. 28 (PG 88,1132B) que Hausherr 
traduit comme suit: « Ne fais pas le savant (pr) cooíGov) dans les mots de 
ta priere. Bien des fois, les simples et monotones balbutiements d'enfants 
ont charmé leur Pére qui est aux cieux. N'essaie pas de dire beaucoup de 
paroles, pour que ton intelligence ne se dissipe pas en recherche de mots. 
Un seul mot, celui du publicain, a rendu Dieu propice; une seule de- 
mande, faite avec foi, a sauvé le larron (Luc. 18, 13 et 23). La polylogie 
a souvent, dans l'oraison, fait de l'intellect le jouet de la fantaisie et de la 
dispersion; la monologie souvent, comme il est dans sa nature, recueille 
l'intellect (10AvAoyía ... £v tpooguyíj tóv vobv ... ói&yoce. MovoXoyía 
ó& TtOÀAÓKIlc tóv vobv cuváüyseiv néouke). Quand tu trouves, dans un mot 
de priére, douceur ou componction, restes-y ; notre (ange) gardien alors 
est là qui prie avec nous ».? 

On voit qu'à sa remarque sur la priére monologistos Jean Climaque relie 
la condamnation de la xoAvXoyía dans la priére. Une seule pensée peut 
étre rendue par peu de paroles. Jean crée méme un terme nouveau: 
povoAXoyYyía (cf. Patr. Greek Lex. s.v.: «single utterance » ; Soph. Lex., qui 
ne mentionne que ce passage, traduit à tort: «simple language»), qui 
est l'opposé de la toAvAoyía, terme connu des enseignements du Christ 
sur la priére qui introduisent le Pater (Mt. 6,7) et qui a souvent été com- 
menté par les auteurs chrétiens comme nuisant à la concentration qu'exige 
la priére. C'est ainsi que pour Origéne la toAvAoyía s'oppose à l'unité 
qui est caractéristique de la vérité et de la bonté (De orat. 21,2, GCS 3, 
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p. 345): &v yàp 1ó àya3óv toXAda 0& 1à aioypà, kai £v f) dAr9eua to0AAd 
o£ 1à wyevófj. 

Pour Jean Climaque la priére monologistos est la priére qui se concentre 
sur une seule pensée. Il recommande cette forme de priére, de méme que 
la méditation sur la mort, comme un moyen salutaire contre les tenta- 
tions, quand on va dormir (Scala parad., Grad. 15, PG 88,889D) Mvnm 
9avátou ovykotwm93T1to oot, kai ovvavaotr]to oot, kai ptovoAÓytotog 
"Inoo6 £óy1 obó0£v yüp óc taüta £v tà Ünvo scóprjoei; Don3npata.!? 
Il s'agit ici d'une priére adressée à Jésus. Le contenu n'est pas indiqué. Il 
pourrait s'agir ou bien d'une forme de priére qui consiste dans la seule 
invocation du nom de Dieu, ou bien d'une formule plus longue. Dans 
l'Église de l'Orient on connait les formules traditionnelles: «Seigneur 
Jésus Christ, Fils de Dieu, ayez pitié de moi, pécheur», ou: «Seigneur 
Jésus Christ, Fils de Dieu, ayez pitié», ou, dans une formule trés courte: 
"Seigneur Jésus Christ, ayez pitié" (Kopie 'Inoob0 Xpiot£, &Aénoov). 
Cette priére était en usage chez les hésychastes, qui faisaient volontiers 
appel à 1 Cor.14,19: àÀX £v £kkXnoíq 9&Xo névte Aóyovg tà voi 
pov AaAfjoat, tva kai GAXouc katnxnoo, 1] toptous Aóyouc £v yAoo01. 
Il] est bien probable cependant que cette formule de priére remonte à 
une époque bien antérieure: elle pourrait étre en usage déjà au cinquiéme 
siécle, du temps de Diadoque de Photicée.! 

Autre part Jean Climaque se sert de l'adverbe ptovoAoyíotoc (Scala 
parad., Grad.28, PG 88,1132D) pour exprimer la concentration des 
pensées dés le début de la priére au moyen de laquelle on dissipe les 
distractions: 'Apyr| u&v rpoosux fic, npoopoAai povoXoytotoc ówokópe- 
vat £k zpootpíov atv. Mgoótrc 10 £v toic Agyopévoto 1] vooupiévotg 
eivai t']|v ótávoiav. Tó ó& tabtrc t£Aevov üpnayr| npóoc Kópiov («Le 
commencement de la priére, c'est qu'on chasse immédiatement dés le 
début les distractions de l'esprit au moyen de la concentration mentale.!? 
Le milieu, c'est qu'on a plongé complétement l'esprit dans ce qu'on dit 
ou pense. Et la fin (perfection) de la priére, c'est l'extase concentrée sur 
Dieu ». 

Dans le Patristic Greek Lexicon de Lampe sont mentionnés encore 
deux autres passages oü figure la tournure g0xy1) povoAóyiotoc. C'est 
justement à cette forme de priére, l'invocation incessante du nom de 
Jésus et quelques formules de priére trés courtes, qu'on a prété la force 
d'anéantir les tromperies du diable et des démons. Hésyche le Prétre 
(De temperantia et virtute, centuria 2,72, PG 93,1536) dit que les trom- 
peries des démons, qui s'approchent de nous au moyen des Xoytopoí, sont 
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réduites en cendres par cette priére jaculatoire: EoyT| 6$ uovoAóytotoc 
Kteivet t£ Kai ékteppot tüg abtóv ànátac, 0v TiuOv rapakaAobpevoc 
'Incoüg ó 8eóg kai Ogo0 '"Yióc, ovvgyGcg 6& xai dókvoc, uno óXoc 
n1apaxopóGv to0totc, obte tT]v à px 1v tfjc elo poA fic, f] v 07] kai trpoopoAnv 
KaAoboiv, óxoósiGadi t và £v katómtpo tíjo Ó|avoiacg, oo popqr|v, 
oUt&£ pT]v Aóyoug tivàc AaAfjoat tfj kapótq.!? 

On voit que l'appréciation de cette priére est grande. Dans un texte, qui 
s'est glissé parmi les oeuvres de Maxime le Confesseur (Alia ex Vaticano 
capita 102, PG 90,14244), la priére monologistos est opposée à une forme 
de priére qui touche à beaucoup de sujets (il faut noter que dans les 
oeuvres de Maxime le Confesseur le terme [tovoAóyiotoc ne figure pas). 
L'auteur anonyme dit que celui qui pratique la premiére est admis der- 
riére le premier voile du temple, mais celui qui est inquiet et qui se dissipe 
dans la priére doit rester dehors: £&o toU npatou katangtáo|uatoc 
tocatat ó £v ex tj peu popievoc. £vóo9&v yivexat ó povoAÓyiotov £&avoov 
aotnv. Dans le Saint des Saints seul peut jeter un regard celui qui, sans 
étre géné par des pensées naturelles (ugxà tfjg gipr]vrg t&v quoikáv 
XAoytopó v), considére ce que surpasse toute son intelligence, et qui est 
rendu digne de la lumiére divine. 

A ces textes on pourrait ajouter un autre passage de Ps.-Maxime le 
Confesseur (ibid. 91—92, PG 90,1421A), oü il est dit que pour la priére il 
faut se détacher des biens terrestres et que la concentration de l'esprit 
(pgxà póvoo... toO voO) est indispensable: diAíav nzpóg £0yTnv o0 
óbvatat ktT]|cao9at Ó pr] zücav DÀAnv árapvnodapevoc, nÀT|v tpoof|o kai 
okénnc. E&o t&v GAXov ygvoO £v gx tj, 6 9&Aov peti póvou ygv£o93at 
tob vo6o. 92. ToO (lire: Noo) 8E£ogiAo0c paptóptov, £byT] novoAóytotoc. 
Qu'il faille amender ici Too en No6 est rendu évident par un autre texte 
qui doit étre emprunté à l'ouvrage cité ci-dessus. Elias Ekdikos, probable- 
ment contemporain de Nicétas Stétathos (onziéme siécle) considére, lui 
aussi, la priére monologistos comme la facon la plus parfaite de prier: 
Anthologium 94, PG 127,1145A No6 9£oqQiAo0gG paptóptov £bXT] povo- 
Aóyiotoc.!* 

Ignace de Constantinople (PG 105,552C, chez Nicétas de Paphlagonie, 
environ 890, Vita S. Ienatii CP. Archiep.) qualifie le vob qui est parfaite- 
ment concentré sur Dieu de povoAóytotog (Eoto ó vob opiv dvate- 
tapévog àgi tpóc Osóv, uovótporoc, povoAóyiotoc). 

Une tournure assez curieuse a été forgée par Pierre d'Antioche. Dans 
une lettre sur les usages spéciaux dans l'Église de l'Occident il allégue un 
exemple d'un usage qui ne se trouve que dans le monastére de Stoudion 
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(povoAóyiotoc ouvrj3eu: PG 120,809A). Peut-étre en dehors du sens de 
«special, particulier», de rigueur ici, on distingue aussi à l'arriere-plan 
le sens de «caractéristique des moines », étant donné que uovoAóyiotog 
(voir la note 10) peut désigner aussi le moine: 'Ev cíj £baygotátr uovíj 
tob 2tovóiov, Govvuvrtat oi 6 utKovot, rpüypa totobvtec ékkAnoiaotuf| 
rapaóóosi àüvakóAou8ov. Kai ópa ónzOocG noAÀAd Kkomiácac, xai onov- 
óGo0dag t'|v totaótnv obk Tjovovr]9ng &xkóyat piovoAóyiotov cuvi]Seiav. 


NOTES 


! Leterme npoxóvoia figure pour la premiére fois chez Évagre le Pontique, Or. 126 
(PG 79,1193C). Voir Lampe, PGL s.v. («first thought, or movement of mind »), oü est 
mentionné le passage en question (en outre ibid. 1024C; 1025D) et oü l'on trouve aussi 
un renvoi à Nil, Ep. 4,49, PG 79,573B). 

?*  Cf.la traduction dans PGL: «in thought alone». A tort le lexique de Sophokles 
ne donne pour l'adverbe que la traduction: «in simple language ». 

?* LePGL ne mentionne que le passage cité ci-dessus: « thought about many things, 
mental distraction ». 

* "Voir E. des Places, Diadoque de Photicé. Oeuvres spirituelles (Sources Chrét. 5 
bis), Paris 1955, 50-52. 

*  W. Volker, Scala paradisi (Wiesbaden 1968) 243; I. Hausherr, Noms du Christ et 
voies d'oraison (Or. Christ. Anal. 157), Rome 1960, 238; V. Warnach, Zur Theologie 
des Gebets bei Nilus von Ankyra, dans: Perennitas, Festschrift Th. Michels (Münster 
1963) 88??, 

$ E. des Places, o./., 50. Voir aussi F. Dórr, Diadochus von Photike und die Mes- 
salianer. Ein Kampf zwischen wahrer und falscher Mystik im fünften Jahrhundert (Frei- 
burger Theol. Studien 47), Freiburg im Br. 1937, 125-127. 

* Gebet 1, RAC 8, 1239-1240; Jesusgebet, LThK? 5, 964-966. Cf. W. Volker, o.l., 
243: «Es taucht zum ersten Male in der Centurie des Diadochus von Photice auf, wird 
hier jedenfalls eingehender beschrieben ». 

5. M. Viller, Aux sources de la spiritualité de S. Maxime, Rev. d' Asc. et de Mystique 
11 (1930) 251, note 161: «Pour le dire en passant, la priére povoAóyiococ n'est pas 
«l'oraison toute simplifiée »... ce « qu'on appellera plus tard oraison de simple atten- 
tion à la présence de Dieu », comme le dit M.Saudreau, Vie Spirituelle, 1920, t.I, 261, 
mais l'invocation du nom de Jésus, perpétuellement répétée. »; id., La spiritualité des 
premiers siécles chrétiens (Paris 1930) 93, 112, 128-129, 175-176; I. Hausherr, La mé- 
thode d'oraison hésychaste (Rome 1927) 42. 

? ]bid., 253. 

!1' [eThesaurus Linguae Graecae 5 (Paris 1842-46) 1175 présente un scholion sur ce 
texte: Kai puovoAóytotog 'Inooó cox n, ijyouv eic 8v àrofAénovca kai toto uóvov 
AoyWijounévn kai ebxouévn tv ococnpíav. D'aprés cette forme de priére les moines 
eux-mémes sont appelés povoAóytotoi: ibid. Lex. Ms. Reg. cod. 1708 Movótponoc ó 
uovoAóyiotoc. Nicon in Pandecte Ms 1. 1, fol. 30 v.: MovoAóyiotoc, ijyouv &ig &v 
ànopAémov, kai to6to póvov Aoyiujóugvog kai ebxónevogc xÓó oortüpiov. Kopie 
"Inocob Xpiot£& K1À. 

* "Voir N.Crainic, Das Jesusgebet, Zeitschr. f. Kirchengeschichte 60 (1941) 341— 
353 (celui-ci fait remonter cette priére à Jésus à Évagre le Pontique, IV. siécle); B. 
Schultze, Untersuchungen über das Jesusgebet, Or. Christ. Period. 18 (1952) 319—343. 

*? Pans la traduction de povoAXoyíotog par le Pére Trevisan («con la sola forza 
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della volontà»: Corona Patrum Salesiana 1X,276) l'élément de la concentration des 
pensées fait défaut. A plus forte raison il faut rejeter la traduction proposée dans le 
Lexique de Sophokles: «in simple language ». 

!33 Hésyche, qui a vécu peu de temps aprés Climaque, fut abbé du Couvent du 
Buisson au Sinai. Voir H.-G. Beck, Kirche und theologische Literatur im byzantinischen 
Reich (München 1959) 354: « Hier wird nun alles fast ausschliesslich auf die Bewahrung 
des Herzens und die Monologia reduziert. Die Aoytopoí sind die Hauptverantwort- 
lichen für jede Sünde, in welche der Mensch stürzt. Dagegen vermógen die Werke der 
« Praxis » wenig oder nichts. Nur die 1pocoyxik1| àpeti] ist imstande, Abhilfe zu schaf- 
fen. Sie aber bedarf zu ihrer Ergánzung und Stárkung die Monologia ». 

^4 Cité par H.G. Beck, o./., 363?*. Dans PG 90,14214 il s'agira d'une faute d'impres- 
sion: on lit dans la traduction latine Religiosae mentis. 
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TRANSCENDENT TIME AND ETERNITY IN GREGORY 
OF NYSSA 


BY 


PAUL PLASS 


Neo Platonic Conceptions of Timelessness 

In later Neo Platonism the two poles of reality are held together by a 
chain each link of which represents a stage of diffusion from the one pole 
to the other: from the radical unity of the One beyond all categories, 
through the unity-in-plurality of intelligible being (Mind) at its highest 
levels, its plurality-in-unity on lower levels, the still more diffuse plurality- 
in-unity of soul and finally the actual flow of time. Eternity (aion) is at the 
second highest level and embodies unity as a dimensionless point or 
timeless present "tense" which expands in time into the serial order of 
past/present/future as well as into the actual succession of moments. 
Between time and eternity and closely associated with soul is a "trans- 
cendent time" which combines the absence of succession in eternity with 
the serial order of time. It is conceived of as an intelligible *number" or 
formula encoding the cycle of the universe and its parts.! The inter- 
dependence of the various planes of this hierarchy is, moreover, seen as 
an atemporal *motionless motion" holding together the array of intelli- 
gible realities in a network of timeless logical relations.? And in so far as 
such motion is also a striving to return to the One it expresses their 
ontological dependence. Thus timelessness is thought of in two distinct 
ways: (1) in dynamic terms (the metaphysical interrelationships of intelli- 
gibles and their common dependence on the One are atemporal motion"), 
(2) in structural terms (above the flow of time lies a wholly realized, 
"simultaneous" pattern). In addition to these specialized definitions the 
Neo Platonists also thought of eternity in terms of endless, changeless 
duration. 


Gregory's Conception of Intelligible Motion and Duration as Infinite Love 
Early Christian theologians worked with much the same ontological 
scheme, and it is especially instructive to observe how Gregory of Nyssa 
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adapted these categories. We can begin with the first and third (intelligible 
motion and changeless duration), which naturally go together and are 
most important for his purposes. 

For Gregory "extension" (diastema) — temporal and spatial — is the 
mark of creation, while God is beyond all *notion of extension" and 
*flees" from our grasp, for what is beyond creation does not "move 
through dimensions (diastematikoós) from point to point" but remains 
fixed (Against Eunomius 1.246)? As we approach God through time we 
realize that we cannot actually go beyond time (i.e., aión). The effort to do 
so is like being at the edge of a sheer mountain cliff, groping hand and 
foot for a hold but touching nothing. Time and space vanish, yet we 
cannot do without them (On Ecclesiastes 412). Gregory uses "aion" as 
well as *chronos" as words for temporal extension" — a usage common in 
Christian writers because of biblical influence.* Thus aioón can be said to 
be the "conceptual frame of extension" (noema diastematikon, On Ec- 
clesiastes 440) within which we experience phenomena. 

*Unextended" being, then, is the Creator, and "extended" being is his 
creation. But created being includes the intelligible (angelic) and sensible 
spheres, and their relation complicates the scheme, for the former is 
distinct from the latter because it is closer to the Creator. In fact, in a 
few places Gregory says that it shares his unextended and infinite nature. 
Things which move and are limited by their extended nature (i.e., by 
time and space) are contrasted with "the intelligible and unextended 
nature free from spatial and extended characteristics" (/n Hexaem. 
PG 44.84D). In the Song of Songs (173) he makes a distinction between 
the sensible and intelligible orders, the latter being infinite. But intelligible 
creation is normally grouped with the sensible creation, for both are ex- 
tended, finite and temporal: *[AIl created things] extended with a certain 
extension and are limited by space and time" (Eunomius 1.246).* 

Created being, then, is by definition extended, and as creatures we 
ourselves are dependent on the category of time. God is beyond all cate- 
gories and therefore unknowable: 

The man who is pure in heart sees God in proportion to his capacity: as much as he 

can receive so much does he grasp. The infinite and incomprehensible aspect of 

divinity remains beyond all grasp (Song of Songs 246). 

We have the following pattern: 
God: unextended, beyond knowledge, infinite 
Creation: extended, knowable, finite 
(A) intelligible: has beginning, but no end (aión) 
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(B) sensible: has both beginning and end (c/ironos) 

The gulf between Creator and creature is bridged in part epistemol- 
ogically. In thinking about God we are bound to use our extended cate- 
gories and in doing so we close the gap by extending our own finite ex- 
tension into infinite extension: eternity is from our point of view infinite 
temporal extension in both directions stretching out toward God's true 
eternity beyond any "dimension" at all. In this perspective, time is not 
extension fout court but finite extension and eternity is unmeasurable 
extension. Platonic "participation" also helps bridge the gap ontologically. 
Created things always "participate in" and never "possess". They are thus 
never endings but always beginnings; they are on the boundary between 
what never changes and what always changes and are capable of going in 
either direction (Eunomius 2.212). The ladder leading up to God has no 
end, for one can see God only in such a way that one's desire to see him 
is never satisfied. The principle "No man can see my face and live" means 
not that God destroys but that he surpasses all knowledge and is infinite. 
Thus all desire for him is *drawn out along with" movement toward him 
(Life of Moses 116). 

Gregory here comes close to the conception of intelligible *motionless 
motion", but the static intelligible objects and abstract ontological 
derivation of Neo Platonism give way to dynamic subjects and their active 
desire. Infinite love for God retains a far greater measure of actual process 
than does logical *motion". Both bring out ontological dependence on a 
fixed source, but Gregory preserves a close connection between infinite 
desire and the creature's ordinary temporal mode of being in order to 
emphasize the subordination of creation. Platonic intelligible being has 
largely been transformed into the live biblical world of angels or into 
a 'Gnostic pleroma where a kind of history — or meta-history — occurs. 
Angels and man in his ideal state are without change for the worse, yet as 
creatures they are still temporal and so are subject to events. In fact, both 
Satan and man actually fell into sin. Hence the temporal character of our 
fallen, visible universe reflects the ontological nature of the intelligible 
world, and the intelligible creation conversely can be though of as an 
extension of our world. It is *la destinée humaine en tant qu'elle est 
rattachée à ce monde... surhistoire éonienne de l'humanité... conque 
comme une aventure angélique".5 

But this mode of being is not simply temporal duration, for while both 
aion and chronos refer to time they are also distinct. Aion in the Platonic 
tradition entails true timelessness and this sense influences Gregory as 
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well. We can see this in his treatment of an argument that had been ad- 
vanced against the resurrection: since we pass through various stages of 
life, our restored bodies would have to be at once young, middle aged and 
old. Gregory meets this objection by holding that heaven is without birth, 
growth or age, because we will revert to our original "*divine-like" state in 
which such temporal stages were irrelevant (De An. et Res. PG 46.141Cf; 
148Af; 156A). Thus the growth from stage to stage which he excludes is 
biological growth toward death; the soul does grow (extend) toward God 
both in time and in eternity. But infinite desire in eternity involves a 
subtle difference. For there the extension which it generates is not desire 
to overcome the imperfection characteristic of sinful, timebound life by 
grasping at the future. It is rather a function of perfection, and so a novel, 
intermediate mode of existence emerges. God is without extension. We 
grasp him subjectively and in time as infinite extension, but in eternity we 
objectively will enjoy perfected, unextended extension or an instan- 
taneously selfsatisfying desire which answers approximately to the 
Platonic, timeless *motionless motion" that is always at the "place" to 
which it is *going". Instead of being abolished, time (and with it creation) 
is transformed into quasi-extension.* 

Gregory is working with a coincidence of opposites when he contends 
that stages of growth are irrelevant to our post-resurrection state because 
we will then have reached perfection — but a perfection so distinctively 
dynamic that we will endlessly advance. When God is a project as well as 
an object, the serial progress of time somehow coexists with an absence 
of the temporal biological process characteristic of our fallen state. In a 
sermon on Ecclesiastes (376) he treats time as a generic measure of various 
specific shorter time periods (kairoi); it is, in fact, the extension generated 
by the sum of each of its extended parts. In so far as eternity, then, pre- 
cludes such periods we should expect it to be different from time by nature 
and not only by quantity. In so far as the creature's eternity is different 
from God's, however, we should also look for an intermediate mode of 
being linking creature and Creator, extended and unextended being, time 
and eternity. 

Gregory describes this odd state in the language of the Song of Songs 


as the ongoing search for the Beloved: 


As the soul seeks him whom she does not find and calls for him who cannot be reached 
by name she learns from the guards that she loves one who cannot be possessed... 
She is wounded by despair at her desire... But she recovers as she learns that true 
satisfaction lies in never stopping during the journey... She then sees the unexpected 
and infinite beauty of the beloved as it is found to be ever greater in all the eternity 
of the ages... (Song of Songs 369f). 
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[The soul wanders through the celestial city looking for her beloved. When she fails 
to find him among the angels she says to them] *You have not seen him whom my 
soul loves, have you?" But they are silent and thus show that her beloved is beyond 
them... She leaves the celestial city and then recognizes what she seeks by its very 
incomprehensibility and says to herself, *I went a little from them and went past all 
that is created to find my beloved by faith" (Song of Songs 182). 


In "all the eternity of the ages" rest and motion come together. Or- 
dinarily a person who is ascending is not standing still and vice versa, 
but in Moses' case the ascent did paradoxically occur through standing. 
For the more stable one remains in the good the more he accomplishes 
his course, while the man who has an unstable foundation of thought will 
never reach his goal. To the man standing on the rock of truth rest is 
motion and he completes his course with a *winged stasis" (Moses 117f). 
If the diastema of creatures is the extended process of their lives, it would 
seem that they cannot go beyond time without ceasing to be creatures. 
Their endless longing for God, however, transforms diastema into some- 
thing between God's being and mere temporal extension.? The lower two 
levels of reality (the intelligible and sensible worlds) are created, but the 
visible universe is destined to disappear at the end of time, and so only the 
intelligible universe is the true creation.? The Creator "always exists with- 
out any change", while the true, intelligible creation which he brings to 
genesis "looks to its Creator" and "somehow always is being created." 
The created intelligible world is thus serial, for it *grows" or "expands" 
endlessly toward God (Song of Songs 174). It "grows" towards its source 
"in all the eternity of the endless aeon" ; its eye has never seen God though 
it always looks at him, and in this strange state it is at the beginning at 
every moment (Songs of Songs 246f). 

Gregory accordingly can isolate some subtly distinct forms of "desire". 
In a sermon on Ecclesiastes (312f) he observes that physical goods destroy 
desire by satisfying it. The true good, on the other hand, is present to 
every stage of life, hence desire for it "stretches out along with its presence" 
and "grows over the whole diastema of life as it is satisfied." That is to 
say, physical desire is episodic, true desire is continuous. And in the new 
life of the resurrection the (temporal) *motion of desire" will wholly 
vanish. For when a man is in the true light, his enjoyment overtakes his 
desire since the power to enjoy annuls desire. His soul then will put off 
the complex motions of nature and become God-like. It will rise above 
desire to lose both hope and memory, since it will focus exclusively on 
what it has (De An. et Res. PG 46.89Cf). Loss of desire suggests cessation 
of process, as do loss of hope and memory. As creatures we will be ex- 
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tended, yet we still in a sense possess the whole of our existence at once 
and thus no longer need to face the threats, expectations or regrets aroused 
by the flow of time. Gregory goes on (93Cf) to specify what absence of 
desire means: we still will have the *motion of love" (agapete kinesis) 
though we will be rid of the motion of desire, and to be in a state of 
agape is "equal to being forever the same" (96B). Our mode of existence 
will continue to be extended and temporal as we move forever toward 
God, but our progress will be so stable and sure that it is not measured by 
the beginnings and endings that mark ordinary time. Thus past, present 
and future become virtually simultaneous, 1.e., time is in effect frozen so 
that we possess it as a whole and dispense with hope or memory.!? When 
Gregory says that we will be "forever the same", our progress as creature 
is closely assimilated to the being of our Creator, who can be described 
in the same terms: God is "not beautiful one moment and ugly the next 
but is always the same" (De Vir. 296). Moses came to know such a being: 
he grasped the divine as "eternal and infinite in being, and all thought 
about it remains always the same" (Eumonius 2.186). 

In the Life of Moses the antinomies inherent in the notion of infinity 
(especially when it is taken in a positive sense and not in the sense of 
"not finite") blur familiar distinctions at every turn. Perceptible things 
have limits and can be measured, while virtue has none. In fact, all goods 
are without a natural limit and can be bounded only by comparison to 
their opposites: life by death, light by darkness. As the limit of life is 
death, so the srtasis of virtue is the beginning of vice. Hence we ever 
pursue and never reach perfection. The divine nature (Goodness itself), 
too, is infinite, for it could be bounded only by evil. Our mode of sharing 
in it is infinite extension (Life of Moses 3f), since as creatures we never 
fully exist or fully grasp true, changeless being (40). An antinomy then 
arises in so far as God's infinity is, in fact, unextended and fully actual in 
distinction to our own extended and ongoing infinity, while Gregory's 
analogies actually suggest that God is himself endlessly extensive Good. 
Moreover, while it is true that in ordinary time the end of life is death and 
the end of virtue 1s vice, in the infinite love which constitutes eternal life 
an ending is not the beginning of hatred for God. On the contrary, in this 
case both end and beginning are caught up in unbroken loving and pos- 
sessing.!! 

If God did have a limit we could grasp what is beyond him, but that is 
impossible because what is *beyond" would be evil and greater than God 
(115f). Gregory is conscious that he is arguing in spatial/temporal terms, 
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for he goes on to say that God's *place' is not spatially extended, though 
we creatures experience it as infinite motion - but a motion which is also 
stasis (117). The infinity of God, in other words, is extended when it is 
related to us, and our extension is conversely "frozen" when it is related 
to God. To see God's face is to follow him endlessly, i.e., not to see him 
but to see only his back (Song of Songs 356). For the "place" referred to 
in the Old Testament account of Moses' vision is not spatial in the or- 
dinary sense but is the "place" in which infinite desire "runs", i.e., is the 
transcendent world where we will follow God - but see only his *back" 
(Life of Moses 119). The odd notion of the divine "*backside" is thus 
neatly turned into a sign for an elusive intermediate region, a quasi-space 
and quasi-time between God's totally transcendent face and the spatial/ 
temporal creation.!? 

In this way Gregory can deal with the perennial problem of the dis- 
continuity between orders of reality. The Neo Platonists defined various 
intermediate categories: transcendent time, motionless motion, changeless 
duration. Gregory typically runs the last two categories together. Epis- 
temologically we reach beyond ourselves in our subjective projection of 
endless duration onto God. But we will also enjoy an infinite extension 
which is an objective possession of God. Thus the Platonic doctrine that 
the higher is present according to the capacity of the lower is applied in 
two ways. God's accommodation of his objective reality to our capacity is 
(1) our present grasp of his infinity as endless duration, (2) our future 
infinite love in which time will be combined with timelessness, inexhaus- 
tibility with completeness. Desire will then remain real (we will remain 
"extended" creatures) while at the same time always satisfied (we will no 
longer be time-bound). Diastema, then, is the ontological "field" for 
created being including both temporal and quasi-timeless regions. 


Gregory's Conception of Timelessness as Perfect Structure 

The other main form of timelessness is the fully realized, intelligible 
pattern or structure for temporal events. In Neo Platonic metaphysics that 
is the object of pure thought; in the theologians it is the plan for creation 
pre-existing in the Creator's mind and embodying his intention for his- 
tory. It is, for example, the basis for Origen's typology.!? When he detects 
a temporal paradox in a passage like Ecclesiastes I. 9.10 (What is it that 
has been made? The same that will be... There is nothing new under the 
sun"), what he has in mind is that in the divine plan for time all points 
are "present", i.e., the course of time exists spread out all at once. Christ's 
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words are not timebound but are complete once for all because they are 
like parts in a whole or species in their genus and will never be followed 
by other words (Against Celsus V.22). Through Christ "*[temporal] types 
(typous) begin to come to an end and [timeless] truth begins" (PG 
12.1540B). Christ himself is *always present but as one who never ceases 
to be coming."!*^ The Logos is *as it were, midway between created and 
uncreated nature" (Against Celsus 11.34); *as it were" points to the emer- 
gence of something between eternity and time. In light of this Origen 
can even say that Old Testament figures died and rose with Christ and 
are now alive, and that already during life they were aware of the future 


events implicit in the events of their own time. 


The end and perfection of [Moses'] life took place in a high place. He was ordered to 
see the whole land of promise... It was proper that a man about to achieve perfection 
should know everything, that he should know all that is seen or heard so that he 
could grasp with his bare mind the causes of all that he experienced in his body.'* 


There are typological events and true "events" corresponding to them 


point by point. The former are historical, the latter supratemporal. 


One must not think that historical events are types of other historical events... they 
are types of intelligible things (PG 14.337D). 


The pattern of history is thus not generated autonomously by the im- 
manent linear flow of events but exists all at once beyond time.!$ 

Gregory also takes account of this pattern, but it seems far less im- 
portant to him than does infinite love. Adapting an interpretation of 
Genesis which appears earlier in Philo he interprets the "beginning" as a 
timeless act of creation — timeless because it excludes all *thought of 
extension" (diastematikon noema). Creation is without extension (adiasta- 
tos) relative to time as a point is unextended relative to a line. In the 
timeless act of God's will *causes, impulses and powers were laid down 
all at once;" the *being of each of the things that exist ran together", and 
all components of the universe were *visible to God's eye in the logos of 
their power", for he *knows all things before they unfold" in time. A 
"necessary chain" then followed the order implicit in the moment of 
creation to bring about the temporal realization of each of its parts (/n 
Hexaem. PG 44.72Aff). In Neo Platonism the articulation of causes, 
impulses, powers or logoi would be the intelligible model of phenomena. 
And Gregory himself would not deny that the order of creation exists 
timelessly in God's knowledge; in fact, divine creative power, knowledge 
and will fall together (69A). But what he has in mind here is, rather, the 
sovereign act of creation, whose radically unextended unity reflects God's 
remoteness from any categories which we know. 
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The same issue comes up in the lengthy discussion of time and eter- 
nity in Gregory's critique of Eunomius. What is created exists according 
to a sequential order (akolouthian taxeos) and is measured by the "ex- 
tension of aeons"; what is uncreated has neither "temporal sequence" 
(chronike akolouthia) nor does it belong to the category of extension 
(diastematikon noema). "It starts from no such beginning, it reaches no 
such end and uses no mode that can be grasped in terms of any order." 
Timelessness always "runs out ahead" of our effort to grasp it and pro- 
vides no halting point (Eunomius 1.134). Aeons (time) and space were 
created first to provide a receptacle for things and events; eternity itself 
is not measured by aeons nor does it run with times; hence it has no past 
or future, because "there is nothing outside of it which by traveling past 
it can generate past or future". All things past and future "are equally 
present" to it (1.136). This leaves unanswered, however, whether God's 
infinity is his own actual extension or only a matter of our need to project 
extension onto his "point" reality. Since Gregory views extension as a 
created finite measure, what is infinite would be unmeasured and "un- 
extended" even if it would actually extend (endure) without limit. Thus 
"*unextended" could mean both "infinite extension" and *no extension." 
The latter is the proper definition of infinity, but talk of our inability to 
*pass through' divine infinity or of our 'ascent after the aeons' points to 
the former, and the ambivalence is a good example of a Neo Platonic 
"dimensional shift".!? As light in modern physical theory is at once wave 
and particle, so eternity is at once point and infinite line and oscillates 
from one to the other as we glimpse it from one perspective or another. 

In Eunomius 2.210 Gregory says that while heaven and earth have 
beginning and end, God "goes through" all limits because of his infinity, 
"for his unextended, quantity-less and uncircumscribed nature contains 
in itself the aeons and all creation in them and goes entirely beyond their 
infinity because of the eternity of its own nature. It thus has no mark 
which reveals its nature or one totally different from that of created 
being." The elusiveness of these relationships comes out very clearly: 
though creation has a beginning he speaks of the "infinity" of the aeons, 
and God's infinity, in turn, is pictured as extending beyond and containing 
aeonic extension, though it is, in fact, unextended. We naturally think in 
terms of extended duration, and as Creator God must indeed contain the 
order of creation. Yet he is also beyond all categories, and it is this aspect 
which is most important to Gregory. 

He also uses the Stoic Neo Platonic doctrine of *spermatic seeds? in 
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this connection.!? *All things were potentially present in God's initial 
creative impulse, much like a spermatic potential set down for the creation 
of the universe; individual things, however, were not actually yet in 
existence" (In Hexaem. PG 44.77D). Here again emphasis falls on the unity 
of the plan rather than on its specific and detailed correspondence with 
time. He sees the seeds as only potential and is reluctant to think in 
terms of a realized timeless counterpart to events. 

According to Gregory's doctrine of the pleróma of human souls,!? all 
of the individuals who make up the human race are created at once, and 
the pleróma which they constitute unfolds through sexual generation 
— i.e., souls become agents of time in our universe — only because of the 
fall. Before the fall all souls exist simultaneously in spiritual bodies and 
their mode of existence precludes intercourse, birth, growth from youth 
to old age, disease and death (De An. et Res. PG 46.148Cf). Souls presum- 
ably are not simply parts of a static intelligible pattern; their state seems 
to be identical with the endless progress toward God which will be re- 
sumed without further interruption after death. But Gregory does hold 
that prior to the fall God *foresaw man's choice not moving straight 
toward what was good and for this reason falling from the angelic life" 
(De Hom. Opif. PG 44.189C). The present tenses used here, i.e., man's 
choice *not moving" and "falling", perhaps suggest that he is thinking of 
the whole course of time unfolded at once before God. If we connect this 
prevision with God's timeless plan for history and if we take the foreseen 
fall to be not just Adam's but each man's, it would be natural to conclude 
that when souls pre-exist in the p/eroóma their individuality is articulated 
as a (pre)history of sorts. That is to say, the serial order of events actually 
played out by (say) Adam, Abraham and Moses pre-exists timelessly 
(but in temporal order) in God's mind. In any case, however, it is clear 
that Gregory did not understand intermediate quasi-time (or quasi- 
timelessness) in the first instance in terms of a fully realized, intelligible 
pattern which grounds temporal order. That pattern, rather, is simply an 
aspect of God's mind,?? and it is the creature's infinite love - its intelligible 
*motion" - which serves as the chief bridge between time and eternity. 


NOTES 


1 Cf. S.Gersh, From lamblichus to Eriugena (Leiden 1978) 72, n. 212; P.Plass, 
Timeless Time in Neo Platonism, 7he Modern Schoolman 55 (1977) 1f. 

? Cf. S. Gersh, Kinesis Akinetos (Leiden 1973). 

3 References to Gregory are to pages in the Jaeger/Langerbeck edition except where 
*PG" indicates volumes of Migne's Patrologia Graeca. For Gregory's ontological 
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scheme cf. D. Balás, Metousia Theou (Rome 1966) 34f. The term diastéema — "spatial or 
temporal extension" appears in Platonism and Stoicism; cf. H. Wolfson, The Philosophy 
of Spinoza (N.Y. 1969, orig. ed., 1934), vol.1,340; J.Whittaker, God Time Being, 
Symbolae Osloenses Supp. 23 (1971) 38f. For Gregory cf. H. von Balthasar, Présence et 
Pensée (Paris 1942) 11ff.; B. Otis, Gregory of Nyssa and the Cappadocian Conception of 
Time, Studia Patristica 14 (1976) 336, n. 1. 

*! For the range of meanings of aión cf. John of Damascus PG 94.861Bf; The 
Nicene and Post- Nicene Fathers (Oxford and London 1892), vol. 4, 161. Three applica- 
tions of aión are occasionally distinguished: to individual lives, to the whole of time, 
to infinite being (Adrian, PG 98.1297Bf; Theodoret, PG 83.465D; cf. PG 80.272B). 

*  Forthe "equidistance" of all creatures from God cf. Balás, (above, n. 3) 44, n. 140. 

$  J.Daniélou, P/atonisme et Théologie M ystique (Paris 1944) 146f, 163. For the rela- 
tion of Greek, Christian and Gnostic views of time and eternity cf. H.C. Puech, Gnosis 
and Time, in Man and Time, Bollingen Series XXX.3 (N.Y. 1957) 84 and S.G.F. 
Brandon, History, Time and Deity (N.Y. 1965). | 

' Cf. the formal definition in Gregory of Nazianzus (PG 36.320AÀf) and John of 
Damascus (Expos. Fidei 15.2.1 [Kotter] — PG 94.861B) of aioón as the "time-like 
diastema of things that are eternal" and Daniélou (above, n. 6) 203, 295. 

5 Cf. Balthasar (above, n. 3) 69f, 101f; W. Volker, Gregor von Nyssa als Mystiker 
(Wiesbaden, 1955) 188f; Daniélou (above, n. 6) 291f; H. von Balthasar, Kosmische 
Liturgie, 2nd ed. (Einsiedeln 1961) 135. For endless progress in the beatific vision in 
later European philosophy cf. A. D.Lovejoy, The Great Chain of Being (Cambridge 
1936) 248f. 

* Cf. Daniélou (above, n. 6) 160. 

1 Otis (above, n. 3, p. 252f) distinguishes between two diastemata in. Gregory. 
Balthasar (above, n. 3, p. 8f) distinguishes two times, one horizontal, the other a higher 
vertical time (cf. Otis, 345, n. 1). Balás qualifies time in the intelligible world as a 
"certain temporality" (above, n. 3, p. 139). Gregory can speak as though the very gram- 
mar of time is short-circuited : God says to the soul which has arisen, ^Arise!" and to the 
soul which came, "Come!" (44.876C); "He who is present is always coming" (46.472C). 
His verb for infinite progress (epekteinomenos ; cf. Daniélou, above n. 3, p. 276f.) 
reappears in the definitions of aión as "time-like extension" (above, n. 7). 

The Byzantine theologian Callistus Cataphygiotes in his treatise On the Contemplative 
Life employs a dialectic of motion-and-rest which sounds like a distant echo of Gregory 
(perhaps through Maximus the Confessor). Though he emphasizes the unity, formless- 
ness, rest and timelessness of God (e.g. PG 147.861C), he can also say that ^when mind 
says farewell to temporal-spatial extension" it is denuded of all finite concepts and 
reaches divine illumination, *which seems to stretch out to infinity along with the very 
vision of the mind" (892Cf.). *Mind must reach unity through motion, where it finds 
its natural rest and comes to a halt. For there is sftasis... and the endless end of all. 
Every mind which has reached this unity never fails of kinesis, since it has reached 
infinity" (837Df.). While cessation (katapausis) of bodily motion occurs (i.e., during a 
vision of God), there can be no stasis of intuitive thought, for the mind then enjoys 
an ever-moving rest (aeikinetos anapausis; 905D ; 883Bf.). Described in this way the 
vision combines static Neo Platonic noesis with a relatively more dynamic beatific /ife. 

" Gregory thus anticipates the kind of objection raised by G.Melhuish (77e 
Paradoxical Nature of Reality [Bristol 1973] 163f.): "Those who wish to maintain, as 
most Christian theologians do, an infinite future passage of time for a finite creature, 
must arrive at an embarrassing conclusion... The price of uniting the antithetical 
notions of infinite passage and finite creature is something which leads to the concep- 
tual effacement of both affirmations." Gregory conceives of "infinite passage" as a 
transcendent time which is consistent with created being. 
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1 Much of this pattern is worked out already in Plotnus. The One is infinite not by 
quantity but by quality or "power" and therefore arouses infinite love (6.7.32.15f.; 
6.9.6.8f.). In 6.9.3 Plotinus speaks of our fear of infinity and our need to rest on finite 
objects in terms which recall Gregory. The One is actually beyond both motion and 
rest and is a cause only relative to us, who can only "run about it". Cf. Harder (Beutler/ 
Theiler, P/otins Schriften [Hamburg 1964], vol. 3) on 6.7.32: "Bei Plotin flammt ein 
Stück spátantiker, auch gnostischer Unendlichkeitssehnsucht auf." In 6.6.17 and 18 
Plotinus outlines a doctrine of double infinity. The additive infinity of concrete num- 
bers which can always be increased is merely potential. The "essential number" in the 
intelligible world is truly infinite because it is without limit of *power" while being fully 
realized (the intelligible is wholly actual). Mind thus contains a number which is at 
once infinite and definite. Life in the intelligible world can accordingly be depicted as 
motion which goes on infinitely yet is always complete (5.8.9.25; 3.8.11.23; 6.5.12.13). 

There is neither weariness of vision nor satiety for the one who sees. There is no 

emptiness which satiety could remove nor any parts which could be dissatisfied with 

each other. All is unworn. And the absence of satisfaction comes from the absence 
of a satiety which could be unsatisfied. For sight always sees more; seeing that itself 
and its objects are infinite it goes along with its own nature (5.8.4.26f.). 
For the Neo Platonic principle of relative infinity (the infinite is finite to itself, infinite 
only to lower orders) cf. J. Whittaker, Philological Comments on the Neo Platonic 
Notion of Infinity, in The Significance of Neo Platonism, ed. R.B. Harris (Albany 
1976) 162. 

13 Origen makes room also for something like timeless intelligible motion. When he 
speaks of *aeons" strung together into vast stretches he is in the first instance working 
with a new scale rather than a new mode of time. But he also knows of something lying 
beyond the aeons: *[There is] something more than the aeon or more than aeons or 
more than aeons of aeons, I mean that which [obtains] when all things are not in an 
aeon but when God is in all" (De Princ. 11.3.5). 

4 (Cf. H. de Lubac, Geist aus der Geschichte (Einsiedeln 1968) 271 f. 

15 PG. 12.743 BC. For Origen's treatment of Old Testament history cf. de Lubac 
(above, n. 14) 306f. 

1$ Cf. *AII things are created according to the wisdom and patterns (fypous) of the 
system of thought in the Logos" : Commentary on John. XIX. 113 (Sources Chrétiennes, 
120). 

"  Gersh (above, n. 1, p. 58ff) uses the term for the (con)fusion of spatial and 
temporal categories in Neo Platonic metaphysics. For God's unstructured infinity cf. 
E.Mühlenberg, Die Unendlichkeit Gottes bei Gregory von Nyssa (Góttingen 1966) 146. 
Cf. C.Stead, Divine Substance (Oxford 1977) 163. 

15 Cf, G. B. Ladner, The Philosophical Anthropology of Saint Gregory of Nyssa, 
Dumbarton Oaks Papers 12 (1958) 73f. 

1 Ladner, (above, n. 18), 82f. D.Balás (above, n. 3), 139, n. 116 minimizes the 
independent ontological status of the p/eroma. Cf. B. Otis, Cappadocian Thought as a 
Coherent System, Dumbarton Oaks Papers 12(1958) 113 f. H. Cherniss, The Platonism 
of Gregory of Nyssa, U. of California Publications in Classical Philology, XI no. 1 (1930) 
3] f. discusses difficulties in the theory of the P/eroma. On the hand, souls are part of 
the intelligible world, on the other, Gregory cannot accept Origen's notion of souls' 
fall into time and therefore also holds that they are created along eith their bodies. The 
The doctrine of the resurrection poses the same problem (Cherniss, 57): Gregory is 
bound to accept it but also conceives of man's ultimate state as absorption in intelli- 
gible being. For a detailed discussion of the ontological complexities in this aspect 
of Gregory's thought cf. Balthasar, (above, n. 3), 25f., 52f. 

?? QOn the shifting status of the Platonic Forms (in God's mind, in the Logos, 
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separate) cf. H.Wolfson, The Philosophy of the Church Fathers (Cambridge 1956) 


vol. I, 257f.; esp. 270f. on Origen. Cf. T. E. Pollard, Johannine Christology and the 
Early Church (London-Cambridge, 1970) 92. 
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Irénée de Lyon. Nouveaux fragments arméniens de l' Adversus Haereses 
et de l'Epideixis. Introduction, traduction latine et notes par Charles 
Renoux (PO tome XXXIX. fascicule 1. No. 178). Turnhout, Brepols, 
1978, 164 pp. 


The study of the Armenian version of the works of Irenaeus Lugdunen- 
sis is comparatively recent. In 1907 a newly found Armenian text of the 
Epideixis was published by K. Ter-Mékérttschian and E. Ter-Minassiantz 
(reprinted with some corrections in PO 12, 5: 1919); the version of Adv. 
Haer. IV-V appeared in 1910. (For detailed bibliographical references see 
C. Renoux, p. 9-11.) These still are the only editions of the Armenian 
texts; collations on the manuscript were given by C. Mercier in the 
Irenaeus edition in the series Sources Chrétiennes. 

Besides these main texts a number of fragments of the Armenian ver- 
sion were known earlier. W.Harvey used three fragments in his 1857 
edition of Irenaeus. Some fragments from a manuscript dictionary of 
Stephanus Roszka (written in 1631, the manuscript dating from 1730/31) 
were published in the 1910 edition of Adv. Haer. (p. 246-250). H.Jordan 
collected 32 Armenian fragments (translating, but not reprinting the 
Roszka fragments and excluding the fragment Harvey XXI, on which 
see A. Rousseau, SC 152, p. 161—162). These were reprinted with correc- 
tions and new identifications by B. Reynders in his lexicographical works 
on Irenaeus. Jordan's edition however is still basic. These fragments were 
incorporated into the SC edition of Irenaeus, where Latin translations of 
them are given by A. Rousseau. 

A. major value of these fragments lies in the fact that some of them 
present citations from Adv. Haer. I-III (and possibly from other lost 
works of [Irenaeus too), which raises the question of whether the whole 
body of Adv. Haer. had been translated in Armenian (Jordan, p. 203-6; 
A. Rousseau, SC 210, p. 134). Their textual value is very small however. 
They are not direct witnesses to the Armenian version, but present texts 
that are rearranged from numerous sentences into a new order. Their 
analysis is generally unrewarding from a textual point of view. 

In the work under review here C. Renoux presents 65 new fragments, 
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only a few of which correspond to the Jordan fragments. The numbers 
1-25 belong to Adv. Haer.I-III; 26-52 to books IV-V and 53-65 to the 
Epideixis. They were found in a Constantinople manuscript, the Galata 
54. Besides these, six fragments (number 66-71) are added from two 
Jerusalem manuscripts, variants of which were known already to Jordan. 
Of these, number 71 possibly belongs to the "Epistola ad Demetrium" 
(Jordan, fragment 15; cf. C. Martin, Rev. Hist. Eccl. 38(1942) 151 n. 1). 

Of these new fragments, Nrs. 1-25 and 66-71 are presented in their 
entirety; the remaining fragments only inasmuch as they differ from the 
editions of Ter-Mékérttschian and Ter-Minassiantz. A Latin translation 
is added, which enables one to follow the Armenian text very closely. 

The manuscript Galata 54 dates from approximately the 14th century. 
C. Renoux judges that its original version might have been compiled "not 
before the end of the 6th century". The manuscript constitutes a pa- 
tristic florilegium of a type that is well known from the Knik' Hawatoy 
(*Sceau de la foi"). The Galata 54, however, is remarkable in the number 
of authors whose texts are presented in chronological sequence. A general 
survey of its contents is given by C. Renoux on p. 16. It can only be hoped 
that a detailed study of this manuscript will be presented soon (cp. p. 16 
note 11). 

It is a characteristic of the Irenaeus fragments in the Galata 54 that 
they are presented in the order in which they appear in the main text. 
From this and from the introductory lemmata that the compiler added 
to the fragments (of the type brevi post or post multa) C. Renoux very 
convincingly concludes that the compiler must have had a complete 
Armenian text at hand. This strengthens the supposition that the whole 
body of Adv. Haer. did exist in Armenian translation. It also enhances the 
value of the fragments from a textual point of view ; indeed they enable us 
to solve some textual problems (cp. p. 24). 

One remark might not be out of order here: It is only to be expected 
that more Armenian fragments of Irenaeus will turn up some day. A con- 
crete indication might be found in G.Zarbhanalean, Matenadaran hay- 
kakan t'argmanut'eanc? naxneac! (Catalogue des anciennes traductions 
arméniennes), Venice 1889, p. 419-21, where beside already published 
fragments (Jordan 2. 12-17. 29; Harvey XXI) mention is made of three 
more texts or fragments, on which see N. Akinean, Handées Amsoreay, 
1910, p. 208. 
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Origene, Traité des principes. Tome I: Introduction, Texte critique de la 
version de Rufin, Traduction des Livres I et II. Tome II: Commentaire 
et Fragments des Livres I et II, par Henri Crouzel et Manlio Simonetti 
(Sources Chrétiennes, 252-253). Paris, Les Éditions du Cerf, 1978. 416 4- 
258 pp. 192 -- 130 F. 


Deux ans aprés la parution de la premiére traduction frangaise du Peri 
Archon, publiée par Mme. Harl et MM. Dorival et Le Boulluec, voici une 
autre traduction frangaise avec le texte critique de la version rufinienne et 
un commentaire par deux autres spécialistes, l'un connu par sa traduction 
italienne du méme ouvrage, avec des notes trés riches, dans la belle série 
«Classici delle religioni» (7 Principi di Origene, a cura di Manlio 
Simonetti. Unione Tipografico-Editrice Torinese 1968), l'autre par ses 
études sur Origene et spécialement par sa précieuse Bibliographie critique 
d'Origéne (Steenbruges 1971). M.Simonetti a revisé le texte et rédigé les 
apparats critiques, le Pére Crouzel s'est chargé de la traduction, de l'intro- 
duction et du commentaire. Pour la commodité du lecteur on a publié le 
commentaire dans un volume séparé. On suivra la méme méthode pour les 
Livres III et IV. Un dernier tome contiendra les tables nécessaires et 
quelques notes complémentaires. 

Dans le premier tome le Pére Crouzel introduit le lecteur d'une fagon 
brillante dans les problémes qui se sont posés autour de cet ouvrage 
d'Origéne. Il discute la fidélité de la traduction de Rufin, l'interprétation 
du Peri Archon aux IVe et VIe siécles, les intentions d'Origéne. Ses con- 
clusions sont assez différentes de celles des grands auteurs du début de ce 
siécle, comme Harnack, de Faye et Koetschau. (On constate une pareille 
position chez les auteurs de l'autre traduction frangaise). Selon l'auteur, la 
version de Rufin mérite confiance, pourvu qu'on la prenne pour ce qu'elle 
est: une paraphrase généralement exacte, non une traduction (p. 26) — 
Aux IVe et VIe siécles on a lu et jugé Origene dans la perspective d'hérésies 
qui n'étaient pas les hérésies du temps d'Origéne lui-méme. Ce jugement 
devait étre injuste. — L'intention de base du Peri Archon était de présenter 
une réflexion sur le Christianisme, avec des moyens en partie rationnels et 
philosophiques, pour s'opposer à la propagande hérétique et présenter la 
foi aux intellectuels de son temps (p. 47). Ces considérations aboutissent 
à un jugement beaucoup plus favorable de la traduction latine de Rufin 
et une attitude plus critique envers les textes de la tradition indirecte du 
IVe et VIe siécles, chez Jéróme et Justinien. 

Le jugement défavorable de la traduction de Rufin chez les auteurs du 
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début de ce siécle avait eu une influence profonde sur l'édition critique du 
Peri Archon par Koetschau, qui avait supposé que cette traduction était 
fortement lacuneuse. Il avait comblé ces prétendues lacunes avec des 
textes de la tradition indirecte. Il va de soi que les éditeurs présents ne 
suivent pas cet exemple. Ils ont pleine confiance dans la valeur de colla- 
tions faites par Koetschau, mais ils ont «enlevé» les insertions issues de la 
tradition indirecte, qu'ils discutent dans le commentaire. 

Les éditeurs n'ont pu profiter de la traduction de Mme Harl c.s. dans 
«Études Augustiniennes» (Origene, Traité des Principes (Peri Archón), 
Paris, 1976) ni de la version allemande publiée dans la méme année par 
H. Górgemanns et H. Karpp (Origenes. Vier Bücher von den Prinzipien, 
Darmstadt 1976). Heureusement on a pu profiter de l'étude fondamentale 
et novatrice de Mme Harl sur le plan du Peri Archon dans Origeniana. 
Premier colloque international des études origéniennes (Quaderne di Vetera 
Christianorum, 12), p. 11 ss. «Structure et cohérence du Peri Archón». 

La traduction est exacte et bien lisible. Le commentaire présente des 
informations trés instructives pour ceux qui veulent faire une étude plus 
approfondie de ce traité important: on donne des analyses de toutes les 
parties de l'ouvrage, des textes paralléles et des renvois à la littérature. 

De petites remarques sur la traduction de quelques passages. En I 
2,228229 Origéne dit: ... in semet ipsa primum describit sapientia ea, 
quae revelare vult ceteris. Le Pére C. traduit: «la Sagesse reproduit en 
elle-méme ce qu'elle veut révéler aux autres». A mon avis, l'adverbe 
primum n'est pas sans importance ici et la traduction de describere par 
reproduire n'est pas heureuse. Je préfére la traduction de Mme Harl c.s. 
«la sagesse dessine d'abord en elle-méme les traits, qu'elle veut révéler 
aux autres». — II 4,162,3 Diximus enim quod aliud est videre et videri et 
aliud nosse et nosci vel cognoscere et cognosci. Traduction: « Nous avons 
dit en effet qu'autre chose est voir et étre vu, autre chose connaitre et étre 
connu». À mon avis il faut traduire différemment noscere et cognoscere. 
- IF 5,10-11. Aestimant igitur bonitatem affectum talem quendam esse, 
quo bene fieri omnibus debeat. La traduction du Pére C. parle d'«un 
sentiment qui désire pour tous le bien». Cela me semble étre fautif. Il 
s'agit d'un sentiment «à cause duquel le bien doit étre fait à tous». Il fait 
au moins remplacer le verbe désirer par exiger. 

Quant au commentaire (Tome II), à la note 12, p. 12, il faut ajouter 
maintenant G. May, Schópfung aus dem Nichts. Die Entstehung der Lehre 
von der creatio ex nihilo, Berlin - New York 1978. — Note 12, p. 106: Pour 
la théorie qui dit que les astres sont des étres raisonnables il faut ajouter 
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aux passages de Philon, Opif. 73, qui est peut-étre le texte le plus impor- 
tant de Philon sur cette matiére. - Note 19, p. 118 dit: « A l'époque, dum 
peut signifier *parce que' ». Une telleindication vague n'aide pas beaucoup 
le lecteur. D'ailleurs on trouve ce dum causal déjà beaucoup plus tót. Voir 
le commentaire sur De anima de Tertullien par J. H. Waszink, ad 30,4, 
p. 275. — Note 26, p. 135, renvoie le lecteur, pour l'expression simulata 
quodammodo cogitatione, à l'expression vó99 Xoytopuo d'Albinos, sans 
aucune indication ultérieure. Il faut, en outre, constater qu'Albinos 
emprunte cette expression à Platon, Timée 52b2. 

Ces petites observations ne veulent que souligner l'importance de cette 
édition excellente. Heureusement en ces jours un des ouvrages les plus 
fondamentaux de la littérature patristique regoit l'attention qu'il mérite. 
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E.Gibson, The "Christians for Christians" Inscriptions of Phrygia 
(Harvard Theological Studies, 32). Missoula, Scholars Press, 1978. XIII, 
160 p. (with 2 maps and 33 Plates). $ 7,50. 


This valuable study fulfills at least two functions. Às the title indicates, 
its primary function is to discuss the (predominantly pre-Constantinian) 
Chréstianoi Chrestianois-inscriptions from the Upper Tembris valley in 
Northern Phrygia. The author gives a corpus of these texts (nos. 1-29) 
including eight new ones found by her in the area. Photographic docu- 
mentation is abundant and relevant. On pp. 125-144 she discusses the 
vexed question of whether or not these epitaphs should be assigned to the 
Montanist movement which originated in Southern Phrygia. After a 
survey of various modern theories pro and con she draws the conclusion 
that the evidence does not permit to decide whether these epitaphs were 
Montanist or not (143/4). 

My view is that there is no argument in favour of a Montanist inter- 
pretation. Gibson herself shows that many of these documents are the 
product of one workshop which mostly produces phanero-Christian 
epitaphs but also a few other ones, and that these epitaphs reflect "Graeco- 
Roman culture, its sentiments, language and art" (143). This is hardly 
compatible with a Montanist origin. The Montanists were ascetic rigo- 
rists with a pathological aversion from the pagan culture of their Umwelt. 
Surely, the formula *Chrestianoi Chrestianois" is remarkable but there is 
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nothing Montanist in the use and meaning of these words. The fact that 
this formula is typical of (North) Phrygian epigraphy and that Montanism 
originates from (Southern) Phrygia can never be an argument for linking 
the two. In no. 28 a certain Alexandros is on record as presbyteros (cf. 
also no. 29). However, among the Montanists women are said to function 
as presbyters (Gibson, p. 136). 

In her commentaries on the inscriptions (cf. esp. nos. 27-29) G. sheds 
welcome light on the values of the (families of the) deceased (cf. also 
p. 85-97; note the first example of philosungenes in no. 25). The rural 
people who produced these epitaphs are said to have been literate people 
with a remarkable interest in and pride on paideia and intellectual quali- 
ties. In this connection it is surprising to find that in these epitaphs there 
is a widespread tendency to round off ages. R. Duncan-Jones, Chiron 
7(1977)333—353, has recently demonstrated that age-rounding is frequent 
and popular among the illiterate and lower-class people. Perhaps we 
should reckon with the possibility that the people on record in G.'s 
epitaphs ordered their reliefs plus prefabricated (G., p. 43) epitaphs from 
the local workshops as a kind of status-symbol without being themselves 
really educated. 

Incidentally, these texts produce a wealth of evidence on the size and 
nature of families. I refer to G.'s remark on p. 13 (cf. also p. 57) "Sons 
remained in their fathers" households after marriage": evidence for the 
existence of the so-called extended (versus nuclear) family. 

À second function of the book is to make available to the scholarly 
public a number of Christian "inscriptions for comparison" from the same 
and adjacent areas and from the same, pre-Constantinian period. These 
texts do not have the "Christians for Christians" formula but are certainly 
Christian (nos. 30-45; five new ones among these). They are all epitaphs 
with the usual rural" reliefs. An index of names, ethnics and proveniences, 
and a comparatio numerorum conclude this monograph. Unfortunately a 
list of verba notabilia is lacking. The chief merit of this monograph lies in 
the publication of new material and in the successfull attempt to show 
that 3rd century A.D. rural Christians tried as hard as they could to es- 
tablish a symbiosis between their religion and the traditional values of 
every-day pagan life. Funerary epigraphy opens the door to the minds of 
those living below the social elite. 
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Grégoire de Nazianze, Discours 27-31 (Discours théologiques). Intro- 
duction, Texte critique, Traduction et Notes par Paul Gallay, avec la 
collaboration de Maurice Jourjon (Sources Chrétiennes, 250). Paris, Les 
Éditions du Cerf, 1978. 384 p. 231 F. 


« Théologie» au sens ancien du mot c'est la doctrine qui enseigne 
comment il faut «penser et parler de Dieu». Les cinq discours de Gré- 
goire de Nazianze, qui sont appelés communément « discours théologi- 
ques» contiennent la « théologie» de ce Pére cappadocien, qu'on a donné, 
spécialement à cause de ces écrits, le titre «le Théologien». On pourrait 
s'étonner que les Sources Chrétiennes n'ont pas publié plus tót ces 
textes extrémement importants. 

Le texte critique de cette édition est fondé sur la collation de dix des plus 
anciens manuscrits. Comme on le sait, T.Sinko a remarqué que les 
manuscrits de Grégoire se divisent en deux groupes. Des dix manuscrits 
collationnés six font partie du groupe N, quatre du groupe M. 

Parce que Grégoire se tourne dans ces discours contre l'Arianisme 
d'Eunome, M. Gallay donne un exposé bref et clair de sa doctrine (25-28). 
M. Jourjon dépeint la doctrine de Grégoire et donne une analyse des cinq 
discours (29-65). 

La traduction est accompagnée d'un nombre restraint de notes, qui 
sont souvent trés instructives. En perlisant le texte et la traduction j'ai fait 
les observations suivantes. 

En Discours I (27) 1.3 Grégoire dit: Eioi yàp, £ioí tiec oi tT]|v ükorn]v 
nrpookvópsevo: ... Dans l'apparat l'éditeur renvoie le lecteur à II Tim. 4.3. 
Les guillemets autour de tpookvópsevot suggérent une citation littérale. 
Mais dans la lettre au Timothée on lit: x«vrj9ópevot t1r]v àkorjv. D'autant 
plus on s'étonne que l'éditeur a exclu tijv àxor|v des guillemets. En soi ces 
choses ne sont pas trés importantes. Mais l'éditeur voit dans la présence 
de tijv dkofjv dans cette phrase un argument pour maintenir Kai 
raíósvoiv kaí &ákoT|v kai ói&voirv dans la phrase précédente. Et cela ne 
me parait pas juste. 

I 3.7-8 M9) ka9apá yàp ánteoc9ai ka9apoU toxóv obó& doooAéc, 
(onep o00& Óysei ca9pQ naf dktivoc. Traduction de M. Gallay: 
« Car toucher la Pureté sans étre pur, cela n'offre, le cas échéant, aucune 
sécurité, pas plus que les rayons du soleil pour des yeux malades». La 
traduction des mots tuyóv o060& üoqoaAég ne me semble pas étre juste. 
A mon avis, ils signifient: «cela n'est pas méme peut-étre sans danger». 

I 4.3 Mvnpovevtéov yàp 9£00 uA Xov f] àvarvevotéov. Traduction de 
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M.G.: « Nous devons, en effet, rappeler Dieu à notre pensée plus souvent 
que nous ne respirons». Ici « plus souvent» me semble étre fautif. Grégoire 
dit: «Se rappeler Dieu est plus important que respirer». 

I 7.26 Móvov üv mnpóg Tfjuág veboooi, kai katà OsoD qgépoviat 
9paocotepov 1] £boeBéotsepov. Traduction: «il suffit que l'on penche vers 
nous et que l'on se porte contre Dieu avec plus d'audace ou plus d'im- 
piété». Dans sa traduction M. Gallay rend la variante àceBéotepov de 
quelques manuscrits. Il me semble d'ailleurs que la particule 1] n'est pas 
disjonctive ici mais comparative: «avec plus d'audace que de piété». 

En I 9 Grégoire s'adresse directement à Eunome et dit: « Toi, tu es 
élevé, et au-delà de ceux qui sont élevés», etc. Et alors il poursuit: tí kai 
tobc GAAoug ab9Tnuepov nAÓttElg Gytoug kai yevpotoveig SeoAóÓyouc. 
Traduction de M.G.: «que dirai-je? tu formes aussi les autres en un jour 
à etre des saints, tu élis à mains levées des théologiens». Dans une note il 
explique sa traduction de tí: « Le mot tí marque ici l'ironie à l'égard de 
certaines prétentions des hérétiques. Les autres tí qui suivent expriment 
des reproches pour des faits bien constatés». Le ton d'ironie est évident 
ici. Mais je ne comprends pas pourquoi le traducteur ne rend pas le 
premier tí (comme les suivants) par « pourquoi». À mon avis, Grégoire 
dit simplement: « Toi, tu es élevé, sans doute, mais pourquoi supposer que 
les autres ont cette méme *excellence'?» Et il exprime cette idée d'excel- 
lence dans cette forme: « Pourquoi rends-tu aussi les autres en un méme 
jour des saints et les ordonnes-tu à l'instant théologiens?» Par sa traduc- 
tion «que dirai-je» etc. le traducteur trouble le cours des idées. — Les 
üpaxveia ooóopata du I 9.8 sont un écho de Is. 59.5. Cf. Vig. Chr. 
32 (1978) 221. 

II (28).1.1 "Exgió] àveka91:]papuev tà Aóyo xóv 98&0AÓyov, oióv te 
£ivai X. pT| 01e. 9óvtec, kai ototici quAocoqgntéov, kai T|vika kai ó6oov. — 
ótt ÓgG oióv te ka9apoic, (va Qoti kataAaupávntai qQGc. kai toig 
éniueAgotépoic, tva. p] Gyovoc 1j eig &yovov yópav &pníntew Ó Aoyoc, 
Kt. Traduction de M.G.: « Puisque nous avons purifié par notre discours 
le théologien en exposant ce qu'il doit étre (je voudrais préférer: quelle 
doit étre sa disposition), et devant qui, à quel moment et jusqu'oàü il faut 
discuter — devant des gens aussi purs que possible afin que la lumiére 
saisisse la lumiere, devant les gens les plus attentifs pour que la parole ne 
soit pas stérile en tombant dans une terre stérile». 

A mon avis, la structure du texte requiert qu'on entend dg oiov ce 
xa9apoig de ceux qui discutent; c'est la disposition de ces gens que 
Grégoire a en vue ici, alors: «par des gens...». Quant à la construction, 
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ka9apoic est un dativus auctoris chez (U.ocoqontéov. Observez l'absence 
de l'article chez xa9apoig et sa présence chez toic £niuegAeotépoic! 

II 15.2: l'éditeur écrit 9£0ic, mais il traduit comme si le 9&obc des 
Mauristes serait exact. 

IV (30).17.4 Surletétragramma divin des Hebreux: Oi yàp yapaxkctfjpoiv 
ióíotg 16 S9eiov twuoavteg kai o6ó0& ypáppaoiw dvaoyópevoi toig 
ab0toig dÀAAo ti ypóáoeo9ai tv pugtà Osgóv kai Ogóv ... Traduction: 
« Tout en ayant pour honorer la divinité des caractéres particuliers, ils 
n'ont pas supporté de voir ces mémes lettres écrites pour n'importe quel 
autre étre aprés Dieu, et méme pour désigner Dieu». D'oàü ce « méme»? 
La construction est trés simple. Les Hébreux n'ont pas supporté de voir 
indiqué par les mémes lettre n'importe quel étre aprés Dieu et Dieu 
(Lui-méme). 

En III (29).19.2-3 Grégoire, parlant de l'Incarnation, a trouvé cette 
formule frappante: "O pév f|v, óiépgiwev. Ó ó& oUK rjv, npoo£Aapsv. 
Dans son sermon 39 (P.G.36,349A) il dit: oo 6 jv ugxa Aa ov (dtpgntov 
yàp), GÀÀ' 6 ook rjv npocAapov (oiAGv9ponoc yàp). Dom Louis Brou a 
montré, comment les mots de ce dernier sermon se reflétent dans la 
premiére strophe de l'hymne byzantin IIapáóoGSov pvotrjpiov, qui, à son 
tour, a influencé l'antienne des Laudes de la Circoncision (le Janvier) au 
Bréviaire Romain. Dans l'hymne on lit: óngp 1]v uguévnke kai ó ook rjv 
rpoctAdDe; dans lantienne: id quod fuit permansit, et quod non erat 
assumpsit. (cf. Eph. Lit. 58 (1944) 14—22). Les deux formules me semblent 
méme avoir plus de correspondance avec celle du notre sermon 29, 
qu'avec celle du sermon 39. 

Le texte grec est bien établi. Je n'ai trouvé qu'une seule faute d'impres- 
sion sérieuse: Àóyoc en IV 1.13 doit étre Aóyoic. De petites coquilles en 
I 2,30; 1 5.28. I1 23.18; HII 1.12; IV 20.40. — Que l'éditeur accepte ces ob- 
servations comme un signe d'intérét à son travail par lequel il a rendu plus 
accesible et plus compréhensible un texte patristique tellement imporant. 


2312 GD Leiden, Haarlemmerstraat 106 J. C. M. VAN WINDEN 


E. P. Meijering, Augustin über Schópfung, Ewigkeit und Zeit. Das elfte 
Buch der Bekentnisse (Philosophia Patrum, Interpretations of Patristic 
Texts edited by J. H. Waszink and J. C. M.van Winden, Volume IV). Lei- 
den, E.J. Brill, 1979. Fl. 44,00. 


The eleventh book of St. Augustine's Confessions is a meditation upon 
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the relation between the eternity of God and the temporality of man, 
along with other questions, difficulties of thought or mysteries of revela- 
tion, which arise out of this. The created world, now existent in time, 
could not have created itself, but must have been the work of an eternally 
existent Creator. The creative Word, attested by Moses, cannot have been 
a word audibly spoken, for there were no previously existent organs of 
speech or of hearing: the Word has to be eternally existent in God, the 
Speaker. One is sometimes asked, by gainsayers, what God was doing 
before he created the world — a senseless question, to which we must re- 
frain from giving a senseless or superficial answer, for it is clear that in the 
eternity of God there is no before and after, no such experience as the pas- 
sage of time, no past or future, but an abiding present. 

Man's consciousness of time is a mystery which by the help of God can 
be explained. One cannot know the past, for that has already departed out 
of reach: nor can one know the future, for that does not yet exist: nor, for 
that matter, can one know the present, for that is in perpetual motion, 
never still enough to be observed. How can one measure time? The 
motions of the planets are not in themselves time, any more than the 
circular movement of a top. That time can be measured is evident from 
the measure of short and long syllables in verse. From this the suggestion 
arises that the difficult question of past, present and future is solved by the 
fact of memory - a solution so evident to those of us who have inherited 
it, that one is inclined to wonder at the time and labour which others be- 
sides Augustine, philosophers both ancient and modern, have spent upon 
the discovery of it. 

All this, which could have been sufficiently pedestrian, is brought to life 
and interest in Dr Meijering's impressive work. Here is not only an accur- 
ate translation into German of St. Augustine's Latin, but also explanatory 
notes which really do explain. The reader of this book would be well 
advised to pay initial attention to the short Foreword and the concluding 
Summary, where the spiritual value of this discussion is brought to light. 
Here we see the real life and purpose of what Augustine has written: for 
that it had a life and purpose is clear from the evident sincerity of the 
Father's confession of God's perfect knowledge and of his own desire to 
know. 

The detailed commentary, which follows each several paragraph or 
sentence of the German version, is a notable example of what such a 
commentary can be, illustrating the Father's words from his own and his 
predecessors' treatment of these questions elsewhere, not leaving unob- 
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served the work of modern scholars. It is enough to say, that the Index 
lists the names of 26 ancient authorities here quoted, as well as 26 of St. 
Augustine's other works (all these cited in full, in Greek or Latin), and as 
many as 66 modern writers — a notable body of learning to have condensed 
and comprehended in about 100 pages. 

Ever since the sixteenth century Dutch scholarship has shown a lively 
interest in Patristics. In the present work Meijering analyses important 
thoughts of Augustine. It was in this kind of speculative theology that our 
grandfathers had an interest and we may hope that our grandsons will 
retain it. 


Scarborough, Crimbles Court, Scalby E. EVANS 


S. Pricoco, L'isola dei santi. Il cenobio di Lerino e le origini del monache- 
simo gallico. Rome, Edizioni dell Ateneo e Bizzarri, 1978. 315 pages. 


Equidem cunctis heremi locis quae piorum inluminantur secessu, reuerentiam 
debeo, praecipuo tamen Lirinum meam honore complector: with these words 
Eucherius opens the last part (ch. 42 sqq.) of his De laude eremi, concen- 
trating his pious praise of the desert on the island (off the Riviera coast 
near Cannes, at present called St. Honorat) and the monastery where he 
had settled with his wife and two sons (cf. Paulinus Nol., Ep. 51). The 
monastery had been founded at the beginning of the 5th century by Hono- 
ratus, who became bishop of Arles in 427 or 428, just before Eucherius 
wrote De laude eremi. Later Eucherius himself became bishop of Lyon 
and other members of the Lérins community also received an episcopal 
see. This fact illustrates one of the characteristics of the foundation, its 
close and continuous relations with the hierarchical Church, already ap- 
parent during the very first phase: according to his biographer Hilarius 
one of the reasons why Honoratus chose Lérins, was the neighbourhood 
of Leontius, bishop of Fréjus (Hilarius, Sermo de uita sancti Honorati 
15.2). 

Lérins was one of the most important centres during the rise of Western 
monasticism. Às such it has received its due attention in textbooks and 
encyclopedia's, but a modern non-hagiographical monograph about its 
early period and importance was not available. This gap is now most 
admirably filled by Pricoco's study. The author had already earned some 
fame in this field by a nice edition of Eucherius! De laude eremi (Catania 
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1965), and by a short preliminary study on the latter's De contemptu mun- 
di, a work enthusiastically praised by Erasmus (delectat iuxta ac mouet 
sententiis, Ep. 676, III 99.10 Allen). I mention these works, because any 
description or appraisal of the Lerinian achievement, whilst necessarily 
making use of modern historical and sociological methods, has to start 
from a thorough philological and literary analysis of the writings of the 
relevant authors: cf. I. Opelt's study of De laude eremi published in this 
journal (Vig. Chr. 22, 198—208), a paper surprisingly absent from Pricoco's 
otherwise rich bibliography. 

The book has four departments. "Le origini" is the title of the first one, 
in which Tillemont's date for the foundation, sometime during the first 
years of the 5th century, is upheld; the participants came from far and 
near, but whereas their geographical extraction was quite divergent, they 
all were members of the Gallic aristocracy; among them Eucherius, "la 
personalità piü rappresentativa della cultura e della spiritualità di Lerino" 
(p. 46). In the second chapter P. deals with the organization during the 
first period. Although no rule has come down to us, most scholars assume 
that Honoratus did compose one. This view is strongly contested by P., in 
whose opinion Western monachism in general for the best part of the 5th 
century lacked definite rules, a state of affairs from which Lérins did not 
differ. Honoratus' authority was not based on a written law, but above all 
on his personal example. For the standards of conduct the community 
consulted the Bible and the writings of the Fathers. Now although P.'s 
picture of the way the community was organized, or rather held together, 
is quite convincing, I am not completely satisfied that there really was 
nothing like a written rule. Some sources seem to assume the existence of 
one, e.g. in a sermon commemorating Honoratus Faustus (?) mentions 
sanctam regulam... ab illo allatam (Eus. Gall., CC vol. CIA, 776.34), an 
expression to which P. only ascribes this meaning: la condizione stessa 
monastica" (p. 82). 

The third and fourth parts of the book, dealing with "spiritualità" and 
"^ideologia" respectively, are the most important. With the last term P. 
means the social and political outlook of the Lerinenses. In these depart- 
ments a thorough examination of the written documents is indispensable 
to find out which thoughts and which ideals are characteristic of Lérins 
and, perhaps even more important, which ideas were rejected, explicitly or 
by implication. Spiritually Lérins is characterized by a lack of all sorts of 
excesses: there was no "iperascetismo" (p. 164), no fierce struggle with the 
demons, in fact it is rather the final victory over the devil which is stressed, 
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and the eremus is a foreshadowing of the heavenly paradise (rem porro 
ipsam capiunt, dum spem sequuntur, Eucherius, De laude eremi 43). Above 
all the secessus is beneficial to the attention to true, i.e. Christian, philo- 
sophy. Here "riemergono motivi lungamente cari alla precettistica ro- 
mana dell' otium e del piacere intellettuale" (p. 157), accentuating the 
aristocratic atmosphere of the monastery. In elucidating these concep- 
tions P. understandably often refers to Eucherius, but it might have been 
useful to pay more attention e.g. to the veiled polemics in the memorial 
sermon quoted in the above, in which Honoratus' spiritual accomplish- 
ments are ranked higher than all physical miracles: quantas hic spiritales 
bestias interfecit (o.c., 778.94—95). 

The aristocratic atmosphere of the Lerinian community can also be 
detected in the political outlook of its members, which, however, in their 
writings is not put into such clear terms as their religious ideas. Yet there 
emerges a definite inclination to conservatism and a quite positive attitude 
towards the Roman Empire, contrasting with the fierce antagonism in 
other ascetic and monastic quarters. In this respect the last part of P.'s 
study is highly interesting: there he examines Eucherius' Passio Acaunen- 
sium martyrum, which he compares with other versions of this story. Ac- 
cording to P., Eucherius deliberately changed the anti-militaristic tendency 
of the tradition into one of loyalism: the Theban legion refuses to obey 
orders not because of any Christian pacifism (offerimus nostras in quem- 
libet hostem manus, ch. 4), but because they are ordered to persecute their 
Christian brethren. 

An ample bibliography and good indices round off this interesting and 
well-documented study. May I finally express the wish that the author 
will proceed to further editions, preferably with a commentary, of the 
works of his favourite Lerinensis Eucherius? 


Leiderdorp, van Effendreef 15 J. DEN BOErrT 


Les Homélies festales d' Hésychius de Jérusalem publiées par Michel 
Aubineau. Vol. I: Les Homélies I-XV (Subsidia Hagiographica, 59). 
Bruxelles 1978, LXXVI, 596 pp., 2000 F. 


. Dans un premier volume M. Aubineau a réuni les homélies I-XV 
d'Hésychius, didascale de l'Église de Jérusalem dans la premiére moitié 
du cinquiéme siécle. Ce prédicateur productif au style trés oratoire com- 
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mence maintenant à sortir de l'ombre: les deux tiers de ce volume sont 
des éditions «princeps». Dans un second volume seront publiées six 
piéces apocryphes ou d'authenticité douteuse (homélies XVI-XXI). En 
outre, un «index verborum » complet, rédigé à l'aide de l'ordinateur, qui 
a déjà été pour l'éditeur du texte un précieux instrument de travail, verra 
le jour bientót. 

Une introduction générale nous informe sur la vie et sur les oeuvres 
d'Hésychius, sur la tradition des homélies festales, sur les éditions, les 
traductions, l'authenticité de ces ouvrages, le style et le vocabulaire, tandis 
que l'auteur nous présente aussi un apercu de la théologie d'Hésychius. 
Toutes les quinze homélies sont pourvues d'une introduction, d'une 
traduction et d'un commentaire, qui nous fournissent tout ce qui est 
nécessaire pour bien comprendre le texte. Ce sont surtout ces commen- 
taires qui sont trés riches. L'auteur indique à maintes reprises les paral- 
léles qui se trouvent dans les ouvrages d'Hésychius, qui, entre autres, 
peuvent servir à la défense de l'authenticité de certaines piéces. Surtout 
les dossiers sur certains termes, qui témoignent de la grande érudition de 
l'auteur, sont intéressants. 

Le texte aussi bien que la traduction et le commentaire sont faits de 
facon exemplaire. Ce n'est que dans quelques cas qu'on aurait souhaité 
un peu plus d'information, par exemple sur la qualification de l'ermite 
Antoine de «citoyen des cieux» (Óó t&v obópavóàv noA(tnc Hom.8,1, p. 
280). Le fait que cette qualification figure tout au début de l'homélie est 
caractéristique. On se souviendra que c'est justement au début des bio- 
graphies et des panégyriques chrétiennes qu'on parle plusieurs fois non 
pas de la patrie terrestre, mais du fait que le chrétien posséde le droit de 
cité du royaume des cieux. Qu'on compare pour ce lieu commun: Basile, 
In Gorgoniam (PG 35,796A); Grégoire de Nysse, Vie de Grégoire Thau- 
maturge (PG 46,896); Eugippe, Epist. ad Paschasium (éd. R. Noell, p. 44). 

Il nous semble que la traduction est trés sáüre et qu'elle se fait lire de 
facon trés agréable. Je voudrais seulement proposer une modification dans 
la traduction de kai f| 1appnoía ópnoAoyíag napaoksv:, (p. 330), passage 
qui correspond à tó 3ápoog àvópsiag npotpor] («une exhortation au 
courage que son hardiesse»; on se souviendra que dans les textes chré- 
tiens rappnoía alterne souvent avec 9pácoc). Aubineau traduit comme 
suit: «une armure que le franc-parler de sa confession ». Cependant, il 
s'en suit du parallélisme des deux passages que ópoAoyíac ne dépend pas 
de rappnoía mais de rapaockgun (tout comme àvópgiag dépend de 
rxpotpom)). On pourrait donc traduire: « une préparation à la confession 
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(de la foi) que son franc-parler» (— son franc-parler nous prépare à la 
confession de 1a foi). 

On peut différer d'opinion sur la question de savoir si dans tel ou tel 
cas on a à faireà une allusion biblique. Nous voudrions ajouter à la liste les 
deux passages suivants: Hom.7,7 (p. 254) à BaciAs(a tv obpavóv. 
Oi óvvatoi Bi&cac9e; cf. Mt.11,12 ( Baowsía tv obpavóv piaot) 
&ov kai Biaoxai àpráGouciv abtr]v; comp. la citation de ce texte dans 
Hom. 8,8, p. 286). Au lieu de la traduction «Puissants, faites vous vio- 
lence» (Aubineau) je préférerais une traduction qui fait ressortir la 
réminiscence biblique: «vous qui étes forts, vous en emparez». La deu- 
xiéme allusion cachée se trouve dans Hom. 7,5 (p. 248): la pierre roulée du 
tombeau du Christ a écrasé toutes les idoles des démons, les a vannées 
avec le van de la croix (kai 1$ 1160 Aikprjoag to oxavpot), oü le terme 
trés rare Aikpr]oag renvoie à Mt. 21,44 (la pierre angulaire): £o* óv ó'üv 
nÉo1, AtK[r]oet aOtÓv. 

Le texte a été établi avec beaucoup de soin et il a été amélioré par un 
certain nombre de conjectures. Dans quelques cas on pourrait suggérer 
une autre lecon. C'est ainsi que dans Hom.8,8 (p. 286,16) la conjecture 
Ünvo au lieu de Ürvou ne nous semble pas nécessaire (Órvo tooobtov 
Ócov QQ£Àsiv tT]|v QOctv &kéyprto) étant donné qu'on peut bien défendre 
la legon Ürvovu tocobtov du manuscrit («tant de sommeil»). Dans ce cas 
tocoUtov dépendra de xpfjo9a, verbe qui chez Hésychius peut étre 
construit avec l'accusatif (cf. Hom.8,3(p.282,14) xiv S9fpav ... 
xpnoópe9a). Dans Hom.8,3 (p. 282,14) se lit &keívr] (sc. oovr]) mepi 
tóv àépa ppi3ev. Bpi9et est une conjecture d'Aubineau pour pon3ei 
du codex. Peut-étre pourrait-on proposer ici la lecgon repi9ei (ce qui fait 
mieux ressortir le contraste avec le verbe o9óvei; la construction a des 
paralléles, p. ex. Platon, Critias 115e repi98&eiv mepi t1|v vfjoov). 

Dans une note (p. 441?) l'auteurcite un texte dela Topographie chrétienne 
de Cosmas l'Indicopleuste (3,60, Sources Chrét. 141, p. 497). Bien qu'il 
s'agisse ici d'un autre texte nous voulons faire observer qu'il semble 
probable qu'il ne faut pas lire xrexop3Speupévrnv mais nexopS9npévnv tout 
comme dans l'Hom. in Laz.12,2 d'Hésychius (p. 450): óró okoXAT|kov 
n£Ttop9Onpiévogc. 

L'ouvrage de M. Aubineau constitue un apport important dans le 
domaine de l'homilétique grecque oü tant reste encore à faire. Cette étude, 
ou les motifs des homélies ont été analysés judicieusement et oü la langue 
de l'auteur a été étudiée à fond, jette de la lumiére sur un terrain qui 
jusqu'ici n'est que partiellement défriché. Il rendra de grands services aux 
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patrologues et à tous ceux qui s'intéressent à la langue des auteurs grecs 
chrétiens. 


6523 LH Nijmegen, Postweg 152 G. J. M. BARTELINK 
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IN MEMORIAM 
PrERRE COURCELLE 


C'est avec une trés vive douleur que le comité de rédaction de Vigiliae 
Christianae a appris la mort soudaine, survenue le 25 Juillet, de Pierre 
Courcelle, qui dés le début a été éditeur associé de notre revue. Il va sans 
dire que le grand prestige dont il jouissait déjà a été un appui trés impor- 
tant dans la phase initiale, nécessairement modeste, de notre entreprise. 

Pierre Courcelle était et sera toujours considéré comme un des plus 
grands savants qui se sont occupés des études patristiques et, plus généra- 
lement, des études concernant l'histoire culturelle du Haut-, et surtout du 
Bas-Empire. Aprés la fin de la seconde guerre mondiale il a été pendant 
plus de trente ans le personnage central de la renaissance de ces études, 
qui contribueront sans aucun doute à la gloire de la science francaise. 

Dans son cuvre immense, fruit d'un labeur continu, on trouve trois 
thémes qui sont particuliérement importants pour les lecteurs de cette 
revue: les relations entre la culture grecque et la littérature latine à 
l'époque de l'Empire, la vie et le développement de la pensée de Saint 
Augustin et l'activité culturelle de Boéce. Il faut ajouter les grands travaux 
- en ce qui concerne l'histoire de l'art souvent en collaboration avec 
Madame Courcelle — consacrés à la survivance dans la littérature et dans 
l'art des idées et de la vie de ces auteurs. Nous mentionnons seulement les 
trois ceuvres qui ont changé radicalement les études patristiques: «Les 
lettres grecques en Occident de Macrobe à Cassiodore» (2* éd. 1948); 
«Recherches sur les Confessions de Saint Augustin» (2* éd. 1968); 
«Histoire littéraire des grandes invasions germaniques» (3* éd. 1964). 

Il y aurait encore beaucoup à dire sur cet homme exceptionnel, signa- 
lons au moins son grand courage pendant la seconde guerre mondiale, sa 
modestie et son ironie presque imperceptible. Ce que la rédaction de 
Vigiliae Christianae tient à exprimer ici, c'est la profonde gratitude et la 
fierté d'avoir compté parmi ses membres la grande figure de Pierre 
Courcelle. 


Vigiliae Christianae 34, 209-217; (O North-Holland Publishing Company 1980 


DER LEHRER IN DER "LEHRE DER ZWÜÓLF APOSTEL" 
VON 


HERMANN-AD. STEMPEL 


Die Lehre der zwólf Apostel* — so lautet eine der Überschriften der im 
folgenden Didache genannten Schrift. Dieses kleine Werk, das nur 16 
Kapitel umfaDt, wird zu den Apostolischen Vátern gerechnet. Der Text ist 
wahrscheinlich am Ausgang des ersten? oder zu Beginn des zweiten nach- 
christlichen Jahrhunderts? entstanden, aber erst seit 1883 bekannt und 
seither Gegenstand vieler Untersuchungen geworden. Es ist jedoch keine 
Untersuchung bekannt, die dem Thema gewidmet ist, das nach dem Zeug- 
nis der verschiedenen überlieferten Überschriften das Thema der Schrift 
bildet: Lehre.* Deswegen sei hier der Frage nachgegangen, welche Bedeu- 
tung die Lehre, das Lehren und der Lehrer in der Didache besitzen. 

Da der Lehrer in der Didache als eine der drei wichtigsten Personen 
einer christlichen Gemeinde - es handelt sich dabei um die Apostel, 
Propheten und Lehrer? - angesehen wird (vgl. 11.2.10.11; 13,2; 15,1 f), ist 
Grund genug vorhanden, ihn zum Gegenstand einer Untersuchung zu 
machen. Die Funktion - das Lehren - und der Inhalt der Funktion - die 
Lehre — werden mit bedacht werden müssen, um die Bedeutung, die der 
Lehrer in der Didache hat, zu würdigen. 


I 


Da der Lehrer nur an zwei Stellen (13,2; 15,1 f) mit dem terminus 
technicus àóÀvkaX.ogc erwáhnt wird, làOt sich vermuten, warum er in der 
wissenschaftlichen Literatur eine so geringe Rolle spielt. Wenn man aber 
beachtet, daB die Apostel, Propheten und Lehrer mit den Bischófen und 
Diakonen zu den Geehrten? der Gemeinde gehórten, innerhalb dieser 
Fünfergruppe die Bischófe und Diakonen der Dreiergruppe von Aposteln, 
Propheten und Lehrern nachgeordnet sind und die Bedeutung der 
Bischófe und Diakone dadurch der Gemeinde verdeutlicht wird, da sie 
den gleichen Dienst ausüben wie die Propheten und Lehrer, wird die 
These weiter gestützt, dab der Lehrer um 100 n. Chr. eine wichtige und 
unangefochtene" Position in der christlichen Gemeinde innegehabt haben 
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muf. Es wird sogar behauptet, der Lehrer solle *wie der Herr" aufgenom- 
men werden; seiner solle *bei Tag und bei Nacht" gedacht werden (4,1 ; 
11,2). Es ist nur verfehlt, wenn man die Stellung des Lehrers in der Di- 
dache untersuchen will, sich vordergründig an dem Begriff *Lehrer" zu 
orientieren. Man muf) vielmehr alle Begriffe, die zu dem Wortfeld Lehrer/ 
Lehre/Lehren gehóren und ihm sinnverwandt sind, in die Betrachtung ein- 
beziehen. Zuerst müssen dann die Stellen herangezogen werden, in denen 
von einem Lehrenden? die Rede ist, zumal dieser Begriff Did 11,2 offen- 
sichtlich die gleiche Bedeutung wie ,,der Lehrer^ hat. Andererseits hat die 
partizipiale Form aber auch verbalen Charakter (11,10f). Deswegen 
müssen alle Verbformen, die das Lehren betreffen (4,9; 6,1; 11,1.2.10), 
ebenfalls geprüft werden. Tut man dies, dann kann schon eine erste in- 
haltliche Feststellung zur Bedeutung des Lehrers in der Didache getroffen 
werden: Der Lehrer verdient wegen seiner Funktion des Lehrens eine 
besondere Verehrung - und nicht etwa deswegen, weil er zu einem spe- 
ziellen Berufsstand gehórt, eine besondere Ausbildung o.à. besitzt. Achtet 
man jetzt noch auf den Inhalt des Lehrens, die Lehre,? dann ergibt sich, 
dab die Didache sich nicht nur in ihrer Gesamtheit als Lehre versteht (vgl. 
die Überschriften), sondern auch einzelne Teile im besonderen.!? In jedem 
Fall handelt es sich um theologische oder kirchliche Fragen. Der Lehrer als 
Vermittler weltlichen Wissens tritt überhaupt nicht in den Fragehorizont. 

Sucht man nach sinnverwandten Begriffen, die die Funktion des Lehrers 
umschreiben, wird nicht nur der Gegenstand des Lehrens noch deutlicher, 
sondern auch wieviel dem Verfasser der Didache an der Arbeit des 
Lehrers gelegen ist. Der Lehrer wird nàmlich als *Verkünder des Wortes 
Gottes": AaX Gv tóv Aóyov to0 3go0 (4,1) bezeichnet!!. Er verbreitet die 
YvGo1c kuptou (11,2) und spricht offensichtlich ,,im Geist".!? Der Lehrer 
besitzt damit eine wichtige Aufgabe an der Basis der Gemeinde.!? Es 
handelt sich um eine Aufgabe sui generis, die nicht mit der Verkündigung, 
welche durch die Predigt geschieht, verwechselt werden darf, worauf 
C. H. Dodd schon mit Recht aufmerksam gemacht hat. Nur kann Dodd 
darin nicht zugestimmt werden, daf sich das Lehren in der Alten Kirche 
auf "Christian morals and ecclesiastical practice" beschránkt.'^ Die 
Didache ist doch in ihrer Gesamtheit ein Zeugnis des altkirchlichen 
Lehrens. Ihr Verfasser muB deswegen auch unter den Lehrern gesucht wer- 
den, von denen in der Didache die Rede ist. Man wird zwar zugeben 
müssen, daB die Darstellung ins Moralische und in die kirchliche Praxis 
abgleitet, aber der Verfasser móchte nach seinem Selbstverstándnis über 
nicht weniger als über *Leben und Tod" (1,1; 1,2/5,1) und über "rechts 
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und links" (12,1) lehren, d.h. im einzelnen über die zwei Wege, die zum 
Leben oder zum Tod führen (1-6) und dann über spezielle kirchliche An- 
weisungen: über liturgische Fragen (7-10), über das Verhalten der Ge- 
meindeglieder gegenüber Wanderpredigern (11-13) und über Fragen des 
Gemeindelebens (14 f). Begründet!* werden alle Ausführungen durch eine 
starke Parusieerwartung (16). 

Es mag daran erinnert werden, daB Paulus Gal 1,12 das Evangelium 
schon als Gegenstand der Lehre genannt hat.!$ 

Die hohe Bedeutung, die dem Lehrer in der Didache zukommt, kann 
man beispielhaft daran erkennen, daf) auch Jesus als Lehrer vorgestellt 
wird. Diese Formulierung kommt zwar expressis verbis nicht vor.!? Aber 
die lángere der beiden griechischen Überschriften stellt die Didache als 
"Lehre des Herrn" vor, was inhaltlich dasselbe meint. Selbst wenn es 
stimmen sollte, dat) die Didache ursprünglich ohne jeden Titel!8 oder zu- 
mindest ohne diesen Titel!? herausgegeben worden ist, wird man sagen 
müssen, daB die Didache unausgesprochen die Vorstellung von Jesus als 
Lehrer enthált, weil mehrfach Worte Jesu als Lehre bezeichnet werden 
(vgl. 1,3; 2,1; 6,1). Eine andere Vorstellung von Jesus als die eines Lehrers 
ist in der Didache jedenfalls nicht zu finden. 

Wenn die These stimmt, da der Lehrer in der Didache eine heraus- 
ragende Person ist und daD die Didache selbst ein Zeugnis seiner Lehre 
enthált, dann mu auch die áuDere Textgestalt Spuren einer Bearbeitung 
zeigen, die von didaktisch-methodischen Gesichtspunkten geprágt ist. Bei 
einer náheren Untersuchung bestátigt sich diese begündete Vermutung. 
Harnack hatte bereits beobachtet, da in der Didache alles darauf ange- 
legt ist, ^in übersichtlicher, leichtfasslicher und leicht behaltlicher Form 
die wichtigsten Regeln für das christliche Leben" zusammenzustellen.?9 
Es war schon davon die Rede, da einzelne Gegenstánde der Darstellung 
deutlich mit rgpi 6& hervorgehoben werden. Hinzugefügt sei, da die ein- 
zelnen Abschnitte der Zwei-Wege-Lehre über Leben und Tod durch 1j 
pév — fj 6£ (1,2/5,1) deutlich markiert werden. Die Zwei-Wege-Lehre selbst 
wird nicht nur als Explikation des Doppelgebotes der Liebe und der Gol- 
denen Regel (1,2) vorgestellt; die genannten Texte werden auch wie eine 
These vorangestellt. Einzelne Gebote werden der Reihenfolge nach auf- 
geführt (1,3; 2,1). Auf Vorhergesagtes wird zurückverwiesen (7,1; 11,1). 
Man kann geradezu den Eindruck gewinnen, Zeuge eines Gespráches zu 
werden, das innerhalb der Gemeinde - und nur dort hat die Didache ihren 
Sitz im Leben - zwischen Lehrer und Schüler stattfindet. Diese pádago- 
gische Situation ist an der wiederholten Anrede Mein Kind"?! und an den 
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Imperativen zu erkennen, die sowohl in der 2. Person Singular?? als auch 
in der 2. Person Plural?? stehen. 

Diese Hinweise mógen genügen, um darauf hinzuweisen, wie stark in 
der Didache der Lehrer nicht nur Gegenstand sondern auch Subjekt der 
Darstellung ist. Jetzt ist zu fragen, in welchem Verháltnis der Lehrer zu 
den anderen geehrten Personen der Gemeinde steht. 


II 


In der Didache werden - wie schon erwáhnt - fünf Arten von geehrten 
Personen genannt: Apostel, Propheten, Lehrer, Bischófe und Diakone. 
Innerhalb dieser Fünfergruppe muf) nun zwischen einer Dreier- und einer 
Zweiergruppe unterschieden werden. Zur Dreiergruppe gehóren die 
Apostel, Propheten und Lehrer. Sie steht im Mittelpunkt des Interesses. 
Sie ist der Gemeinde vorgegeben; denn nur von den Bischófen und Diako- 
nen wird gesagt, daB sie * durch Handauflegung bestellt" werden (15,1). 
Die Bischófe und Diakone haben auch nur insofern an der Ehre teil, als 
sie stellvertretend "den Dienst der Propheten und Lehrer" übernehmen 
15,1 f). 

Damit liegt ein erster Hinweis dafür vor, da innerhalb der Dreier- 
gruppe die Propheten und Lehrer besonders eng zusammen gehóren. Aus 
diesem Zeugnis ergibt sich aber auch die Kenntnis einer Funktion der 
Lehrer, von der bisher noch nicht die Rede war: die Leitung der Gottes- 
dienste.? Der Lehrer und die Lehre haben danach zu dieser Zeit also noch 
ihren Sitz im Leben nicht bloB in der Gemeinde schlechthin, sondern sogar 
im Gottesdienst der Gemeinde.?* AuDerdem ergibt sich aus dieser Stelle, 
daB das Amt des Lehrers ein geistliches Amt ist. Das Amt ist nicht durch 
die Gemeinde übertragbar. Das Amt des Lehrers ist vielmehr - wie aus der 
gemeinsamen Nennung der Lehrer mit den Propheten 15,1f und 13,1f 
hervorgeht — ein freies charismatisches Amt,?9 das der Verfügungsgewalt 
der Gemeinde entzogen ist. Der Gemeinde steht nur das Recht zu, zu 
prüfen, ob die Lehre richtig ist (11,1 f). So erscheint die Situation aus der 
Perspektive der Gemeinde. Aus der Perspektive der Lehrer bedeutet dieser 
Tatbestand, daB die Lehrer nicht an eine einzelne Gemeinde gewiesen 
sind, sondern an die ganze Kirche - im Unterschied zu den oben genann- 
ten Bischófen und Diakonen. Die Lehrer sind also berufene charismati- 
sche Wanderprediger und haben als solche — wie 13,1 f ausdrücklich fest- 
gehalten wird — ein Recht auf Unterhalt durch die Gemeinde. Sie schei- 
nen also auch wie die Apostel und Propheten besitzlos gewesen zu sein. 

Zwischen den Aposteln, Propheten und Lehrern gibt es in der Didache 


DER LEHRER IN DER "LEHRE DER ZWÜÓLF APOSTEL" 213 


so viele Gemeinsamkeiten, daf festgestellt werden kann: Hier gibt es noch 
keine feste Ámterordnung. Eine besondere Gemeinde-Amter-Ordnung 
durch Einsetzung von Bischófen und Diakonen ist erst im Entstehen be- 
griffen. Presbyter fehlen ganz. Die freien charismatischen Ámter haben 
Vorrang. Trotzdem muf) auf feine Unterscheidungsmerkmale unter den 
Charismatikern geachtet werden.?" Es fállt z.B. auf, daD jeweils gesondert 
von den Lehrern (11,1 f), Aposteln (11,3-6) und Propheten (11,7-12) ge- 
sprochen werden kann, als auch von folgenden Gruppierungen der Cha- 
rismatiker: Apostel und Propheten (11,3-12) und Propheten und Lehrer 
15,1 f). Die Apostel werden also nie zusammen mit den Lehrern erwáhnt. 
Aus dieser Disposition geht hervor, da) unter gewissen Gesichtspunkten 
(Lehre, Charisma, Besitzlosigkeit) die Propheten und Lehrer eine Einheit 
bilden, so dab) sie *oft kaum zu unterscheiden"?? sind, und unter anderen 
Gesichtspunkten (Predigt, Mission, Wanderung) die Propheten und 
Apostel eine Einheit bilden. Mit Heinrich Kraft kann man sagen: 

*Wie der Apostolatist auch das charismatische Lehramt ein Sonderfall 
des prophetischen Amtes."?? 

Die Lehrer sind danach innerhalb der Charismatikergruppe am deut- 
lichsten von den Aposteln unterschieden, und zwar offensichtlich durch 
deren rastlose Missionstátigkeit, die ihnen hóchstens einen zweitágigen 
Aufenthalt in einer Gemeinde gestattete (11,3-6). Die Apostel kónnen 
deswegen auch nicht zu den geistlichen Führern einer Gemeinde gerechnet 
werden?? (ihre Stellung ist in der Didache also sehr verschieden von der- 
jenigen, die im NT bei Lukas zu finden ist?!). Die Lehrer treiben ihnen 
gegenüber keine Mission; sie nehmen auch keinen so háufigen Ortswech- 
sel vor. Sie kónnen sogar ortsansássig werden,?? und vor allem: sie lehren 
— sie predigen nicht. 

Aber auch zwischen Lehrern und Propheten gilt es Unterschiede zu 
beachten. Die Propheten brauchten sich z.B., wenn sie im Geiste redeten, 
keine Kontrolle gefallen zu lassen (11,7). Bei den Lehrern dagegen - und 
auch bei den Propheten, sofern sie sich als Lehrer betátigten — sollte 
darauf geachtet werden, ob Leben und Lehre übereinstimmten (11,10), ob 
der Lehrer wahrhaftig sei (12,2) und ob seine Lehre mit der vorgetragenen 
übereinstimme (11,1 f). Danach scheinen die Lehrer die prophetische 
Rede nicht in dem gleichen MaDe wie die Propheten beherrscht zu haben. 
Da sie aber ortsansássiger als die Propheten waren,?? müssen die Lehrer 
als die reguláren geistlichen Führer einer Gemeinde angesehen werden, 
auch wenn sie nach 13,3 zusammen mit den Propheten als die Hohen- 
priester der Gemeinde bezeichnet werden. 
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IH 


Die herausragende Bedeutung des Lehrers in der Didache konnte bisher 
sowohl vom Textbestand als auch aus einem Vergleich des Lehrers mit 
den anderen geehrten Personen verdeutlicht werden. Jetzt soll gezeigt wer- 
den, da sich die Ausführungen über den Lehrer auch gemáD der literar- 
kritischen Analyse an einer zentralen Stelle befinden. Martin Dibelius?* 
hatte schon herausgefunden, daf die kirchlichen und liturgischen Aus- 
führungen einerseits keine straffe Disposition aufweisen und andererseits — 
abgesehen von dem Abschnitt über die Charismatiker (11-13) — mit denen 
des 1. Timotheusbriefes (2f) übereinstimmen. Die Ausführungen von 
Martin Dibelius, die von Philipp Vielhauer wieder aufgegriffen worden 
sind,?* brauchen hier nicht referiert zu werden. Wichtig ist für die vorlie- 
gende Fragestellung nur die Feststellung, daB in der Didache áltere Vor- 
lagen, die auch aus anderen Schriften bekannt sind, verarbeitet worden 
sind, sich aber der einzige aktuelle Passus mit den Charismatikern be- 
scháftigt, und d.h. vornehmlich mit den Lehrern. An diesem Thema mu 
dem Verfasser der Didache also offensichtlich besonders viel gelegen ge- 
wesen sein. Sonst hátte er das alte Schema von Gottesdienst (7-10) und 
Gemeindeorganisation (14 f) nicht durchbrochen.?$ 

Der Anlaf für die Einfügung des Abschnittes, der sich mit den Charis- 
matikern bescháftigt, mag darin bestanden haben, dal? Unklarheiten in 
der Beurteilung der geistlichen Führer einer Gemeinde aufgetreten sind. 
Schlieflich ist — wie die Didache erkennen láBt - auch Mifbrauch mit den 
charismatischen Àmtern getrieben worden. Mehrfach werden Pseudo- 
propheten erwáhnt (11, 5f. 8-10), und zwar auch im Blick auf richtige und 
falsche Lehre (11,10). 

Auch wenn der Verfasser der Didache nur in kasuistischer Weise,?" die 
hier im einzelnen nicht zu interessieren braucht, wahre und falsche Apostel 
und Propheten bzw. Lehrer zu unterscheiden vermag, ist doch nicht zu 
verkennen, daf) der Lehrer die reguláre geistliche Führergestalt in der 
christlichen Gemeinde zur Zeit und am Ort der Entstehung der Didache 
ist, ja daB der Verfasser der Didache selbst zu diesem Personenkreis zu 
rechnen ist. Der Lehrer ist zwar nicht scharf von den Propheten abge- 
grenzt, weil diese auch lehren; am Horizont taucht auch schon das Kir- 
chenbeamtentum der Bischófe und Diakone auf. Trotzdem kennt die 
Didache kein Amt, das dem des Lehrers übergeordnet ist. In der Didache 
ist überhaupt noch keine feste Amterhierarchie festzustellen, da die Ge- 
meinde als solche im Vordergrund steht und beruft oder prüft. Die Ge- 
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meinde ist weit davon entfernt, ihre Verantwortung "an bestimmte, 
menschliche Instanzen oder Autoritáten grundsátzlich abzutreten".?8 
Aber die Funktion des Lehrens, werde sie nun von Lehrern oder Prophe- 
ten, vertretungsweise sogar von Bischófen und Diakonen wahrgenommen, 
ist eine primáre Táàtigkeit in der Kirche, die zur Erhaltung der Gemeinden 
notwendig ist. Sie ist eine Geistesgabe, die von Gott einzelnen Menschen 
zum Wohle der ganzen Kirche geschenkt und auf keine spezielle Gemeinde 
beschránkt ist. Die Didache versteht sich selbst als Ausfluf dieses Lehrens. 

Aus dieser Perspektive ergibt sich auch eine differenzierte Beurteilung 
der literarischen Gattung der Didache. Es soll zwar nicht bestritten wer- 
den, daf) die Didache - von ihrem Inhalt her betrachtet — eine Kirchen- 
ordnung, sogar die álteste,?? enthált, jedenfalls von Kapitel 7 an. Aber vom 
Ziel der Darstellung her ist die Didache kein kirchenrechtliches, sondern 
ein religionspádagogisches Dokument, welches seinen Sitz im Leben im 
Unterricht der Gemeinde hat und welches auch zu dessen Nutzen konzi- 
piert worden ist. Zieht man die ersten 6 Kapitel mit hinzu, dann ergibt sich 
nach dem Selbstverstándnis des Verfassers ein Handbuch zur christlichen 
Unterweisung in Fragen der lebensentscheidenden Lehre, der Liturgie und 
der Gemeindeordnung. 

Inzwischen ist das Amt eines freien charismatischen Lehrers in der 
christlichen Gemeinde, das in der Didache zu finden ist, lautlos gestorben. 
An der Didache kann beobachtet werden, wie das Amt des Lehrers in der 
christlichen Gemeinde in die Hánde von nichtcharismatischen etablierten 
Professionellen übergeht. 


ANMERKUNGEN 


! Die neueste Ausgabe: La doctrine des douze apótres (Didache), Introduction, 
Texte, Traduction, Notes, Appendice et Index par Willy Rordorf et André Tuilier, 
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rung, liturgische Fragen wie Gebete, Taufe, Abendmahl o.á. diskutiert. Eine rühm- 
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schichte des Wanderradikalismus im Traditionsbereich der Didache, in: Wiener Studien 
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5 Die gleiche Dreiergruppe ist auch im NT bekannt: vgl. 1 Kor 12,28. 

$ 15,2: vetumpévor, vgl. 4,1. 


216 H.-A. STEMPEL 


* [n der Didache wird zwar vom MiDbrauch des Apostel- und Propheten-Amtes, 
aber nicht vom MiDbrauch des Amtes des Lehrers gesprochen. 

$8. Ot6dckov: 11,2.10.11. 

* Dieser Begriff kommt — wie schon gesagt — in den Überschriften vor (und zwar 
sowohl in den beiden griechischen als auch in der alten, aus dem 3.Jh. stammenden 
lateinischen), darüber hinaus aber auch Did 1,3; 2,1; 6,1; 11,2. 

1^ [Das ergibt sich z.B. aus der Kombination von Did 1,3; 2,1 und 6,1. Darüber 
hinaus sind aber auch die mit repi 6€ eingeleiteten Passagen als jeweils verschiedene 
Lehrinhalte zu betrachten: vgl. Did 7,1; 9,1; 11,3. 

" Im NT werden ebenfalls diejenigen, die das Wort Gottes verkündigen, als 
Mánner angesehen, die sich in führender Stellung befinden: vgl. Hebr 13,7. 

1? £y mveopatt: Did 11,7 f. 

35 Es muf geradezu ein falscher Eindruck von der Didache entstehen, wenn in dem 
einschlágigen Artikel der RGG die Lehrer mit keinem Wort erwáhnt werden, wohl aber 
die Apostel, Propheten, Bischófe und Diakone. Es wird sogar das Problem der Ge- 
meindebeamten und Charismatiker erórtert. Vgl. E. Molland, Apostellehre, in: RGG 
3T 508 (Tübingen 1957). 

^ C.H. Dodd, The Apostolic Preaching and its Developments, Three Lectures with an 
Appendix on Eschatology and History (London 951950) 7. 

15 Man beachte das háufige yóp in Kap. 16. 

1€ Vgl. dazu Jürgen Roloff, Apostolat — Verkündigung — Kirche. Ursprung, Inhalt und 
Funktion des kirchlichen Apostelamtes nach Paulus, Lukas und den Pastoralbriefen 
(Gütersloh 1965) 129 f. 

" Gegen Hans Lietzmann, Geschichte der Alten Kirche, I Die Anfünge (Berlin 
11961) 216. 

15 So Vielhauer a.a.O. 725. 

1? Vgl. die Varianten im textkritischen Apparat bei Funk-Bihlmeyer oder bei Hans 
Lietzmann, Die Didache, K1T 6 (Berlin 51962). 

? ^ Adolf Harnack, Die Apostellehre und die jüdischen beiden Wege (Leipzig ?1896) 6. 

?! So schon Hanns Lilje, Die Lehre der zwólf Apostel. Eine Kirchenordnung des 
ersten christlichen Jahrhunderts, Textausgabe mit Einführung und Erklárung, Die ur- 
christliche Botschaft 28 (Hamburg 1956) 17. Vgl. Did 3,1.4.5.6; 4,1. 

?? Vgl. z.B. Did 1,4 ff; 13,5ff. 

?3 Vgl. z.B. Did 1,3; 7,1 ff. 

?*^ So auch Hans Freiherr von Campenhausen, Kirchliches Amt und geistliche Voll- 
macht in den ersten drei Jahrhunderten, BHTh 14 (Tübingen ?1963) 79 und Karl 
Heinrich Rengstorf, 61686&6ko, 610G0kaAXoc..., in: ThWB II (Stuttgart 1935) 138—168, 
S. 161. 

?; Diese Vorstellung ist auch aus dem NT bekannt. Vgl. Apg 2,42 und dazu 
Joachim Jeremias, Die Bergpredigt, Calwer Hefte 27 (Stuttgart 51972) 20. 

?6 Mit Giselbert Deussen, Weisen der Bischofswahl im 1. Clemensbrief und in der 
Didache, in: ThGl 62 (Paderborn 1972) 125-135, S. 133 und Leonhard Goppelt, Die 
apostolische und nachapostolische Zeit, in: Die Kirche in ihrer Geschichte 1 A (Gót- 
tingen ?1966) 133 gegen Rengstorf a.a.O. S 160. 

?' Dazu ist das Wichtigste schon von Adolf von Harnack, Die Mission und Aus- 
breitung des Christentums in den ersten drei Jahrhunderten, I Die Mission in Wort und 
Tat (Leipzig *1924) 346ff dargestellt worden. 

*5 (QCampenhausen a.a.O. 210. 

?? Heinrich Kraft, Die Anfánge des geistlichen Amtes, in: TALZ 100 (Berlin 1975) 
81-98, Sp. 93. 

3? So auch Rudolf Knopf, Die Apostolischen Váter, I Die Lehre der zwólf Apostel 
und die zwei Clemensbriefe, HNT Ergánzungsband (Tübingen 1920) 16. 
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31 Da die Apostel nach dem Text der Did freie Charismatiker und nur nach den 
Überschriften ,,die 12 Apostel* sind, ist auch ein innerer Grund dafür vorhanden, die 
Überschriften als sekundár anzusehen. 

32 So mit Vielhauer a.a.O. 736. 

33 Die Niederlassung der Propheten scheint nach Did 13,1 der Ausnahmefall ge- 
wesen zu sein; so auch Harnack, Mission 351. Die Lehrer sind deswegen augenschein- 
lich auch nicht in dem gleichen Mae wie die Propheten zur Besitzlosigkeit ver- 
pflichtet. 

3 Martin Dibelius, Die Pastoralbriefe, HNT 13, neu bearbeitet von Hans Conzel- 
mann (Tübingen ?1955) 5. 

3$  A.a.O. 727. 

36 Auch Jean-Paul Audet kommt in seiner groDen Studie La Didaché, Instructions 
des Apótres, Etudes Bibliques (Paris 1958) zu dem Ergebnis, daB nach Kap. 10 — für 
ihn genau nach 11,2 — ein Einschnitt vorliegt. An dieser Stelle habe die ursprüngliche 
Schrift geendet und spáter eine Fortsetzung erfahren, ,,pour rencontrer les nouveaux 
besoins" (S. 111). 

?? pie kasuistische Argumentationsweise entspricht dem theologischen Niveau, das 
auch in den übrigen Passagen der Didache vorhanden ist. Im Mittelpunkt der Über- 
legungen stehen nicht ein bestimmtes theologisches Problem oder das Bekenntnis, 
sondern ,,die Lebensart des Herrn* (11,8): oi xpórot 106 kupiov. 

38  Campenhausen a.a.O. 79. 

33 So Molland a.a.O. 508, Vielhauer a.a.O. 725 u.a. 
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"LET US LOOK UPON THE BLOOD-OF-CHRIST" 
(1 CLEMENT 7:4) 


BY 


EDMUND W. FISHER 


Because of the document's highly eclectic character the question of what 
is distinctively Christian about 1 Clement has long been a matter for 
debate.! The aim of the letter was to settle the dispute within the Church 
at Corinth. This practical concern so dominates 1 Clement, that the 
theological basis for the letter's paraenesis receives scant attention. How 
Christ is related to the Christians' salvation 1s left hanging in mid-air. The 
blood-of-Christ apparently has powerful soteriological significance for 
the document, but salvation in the blood-of-Christ is a theological 
assumption, the implications of which are not stated clearly. The 
Christian sees his salvation, when he fixes his eyes upon the blood-of- 
Christ (1 Clem 7:4), or when he looks upon the suffering of Christ (1 Clem 
2:1). 

The thesis which will be developed is that the idea of salvation through 
the blood-of-Christ in 1 Clement is rooted in the eucharistic and corporate 
life of the early Christian community. 


1. The Blood-of-Christ Theme in 1 Clement 7:4 

Salvation through the blood-of-Christ is the most explicit link in 1 
Clement between salvation, and the function of Christ in salvation. 1 
Clem 7:4,5 introduces the crucial themes in the document's concept of 
salvation, which have to be examined. The haima theme occurs in the 
LXX, in Hellenistic Jewish sources, in the NT, and in other literature of 
antiquity. The lexical approach to the term would produce hundreds of 
passages in which haima was used in connection with sacrificial cultus, 
and purification rites. The idea of the blood-of-Christ could be traced in 
the development of baptismal theology, and parallels to the mystery rites 
of the taurobolium, and criobolium might be developed. In the NT the 
formula aíiua tob Xpioctob occurs in 1 Cor 10:16, Eph 2:13, and Heb 
9: 14. Other references to the blood-of-Christ in slightly different phraseo- 
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ology are, aíua "Inoo0 Heb 10:19, 1 John 1:7, aíipa 'Incob Xptoctob 
] Pet 1:2, 1 John 5:6, aipa 100 Kopiob 1 Cor 11:27, aiia toO àpviou 
Rev 7:14, 12: 11 aipa 109 oxavpob abto0 Col 1:20, aiuó pov Matt 26:28, 
Mark 14:24, Luke 22: 20, John 6: 54, 55, 56, 1 Cor 11:25, aipa abcob 
John 6: 53, Rom 3:25, 5:9, Col 1:14, aípa iótou Heb 13:11, 12, Rev 1:5, 
and aipó cov Rev 5:9. The citation of numerous passages is not in itself 
enlightening; therefore, some principle for narrowing the range of passages 
needs to be applied. The relevant passages for understanding 1 Clem 7:4 
are the ones which are form-critically parallel, rather than the passages 
which simply contain the word Ahaima, because the content of a tradition 
is more closely related to the form in which the tradition is transmitted, 
than to similarities of words, which may be accidental. Furthermore, the 
most reliable transmission of tradition takes place when a literary form is 
rooted in a concrete life situation. 

] Clem 7:4 is an exhortation, the second in a series of exhortations 
running from vs. 7:3 through vs. 7:5. Chs. 4, 5, and 6 of 1 Clement cite 
examples from Scripture, from Hellenistic culture, and from the church's 
tradition of the persons who have suffered, because of jealousy. Ch. 7 is 
paraenetic bridge, which concludes the section on jealousy by an exhorta- 
tion to repentance. The paraenesis of ch. 7 leads into the new topic of 
repentance beginning in ch. 8. The exhortation vs. 7:4 functions as a 
reason in the theology of 1 Clement. Looking at the precious blood-of- 
Christ provides a reason for repentance, and ultimately for salvation. 
Although, the source from which 1 Clement derived the tradition probably 
contained the haima formula in the form of an exhortation the original 
form-critical category of the material may have been different from ex- 
hortation. 


2. 'Atenizein' and the Exhortation Form 

The verb atenizein, with which 1 Clem 7:4 begins, occurs in five places 
(1 Clem 7:4, 9:2, 17:2, 19:2 and 36:2). The content of these passages 
has to do with God, Christ, the divine, or holy examples. The last of the 
passages vs. 36:2islike vs. 7:4 crucial to 1 Clement's concept of salvation. 
The important sections of these passages read as follows: àtgvioopev eic 
1ó atipa o9 Xpiocoó (7: 4), àvevioopev eic tob teAe(oG AevtoUpynroavtag 
tfj ueyaAonpenet 00569 abto0 (9: 2), xai A£yet Gvevibov eic tT|v ó06Gav 100 
9£00 tanxgwodopovóv (17:2), xai àvevioopev eic tóv raxépa kai kviotnv 
toO cojxavtoc kóopov (19: 2), and ótà tobtov (Jesus Christ) àveviGopuev 
(HL): H — Codex Constantinopolitanus; L — Latin version (aspicimus): 
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but (A), Codex Alexandrinus, read &tgvíoopev eig xà Oyr] tv obpaváv 
36:2. From the use of the verb atenizein in I Clement observations about 
the form-critical structures in which the verb occurs are possible, and the 
concepts and content associated with the use of the verb may be observed. 
In three or four of the five passages vs. 7:4, 9:2, 19:2 and 36:2 (A) the 
verb form is identical atenisómen a hortatory subjunctive, and the same 
form-critical elements are present except in 36:2. A series of examples 
have been concluded in vss. 7:4 and 19:2, whereas in vs. 9:2 a series of 
examples is about to begin. The examples are linked to a paraenesis 
consisting of a series of exhortations of which atenizein is one of the verbs. 
The exhortations also supply the reason for the virtue or action which the 
examples illustrate. The form-critical construction of vs. 7:4 has support 
from vss. 9:2 and 19:2 for it being the normative usage in I Clement. 

In I Clement 36:2 the verb atenizein is either present indicative first 
person plural as in Codex Constantinopolitanus, or an hortatory sub- 
junctive in the aorist as in Codex Alexandrinus. Again it is a part of a 
series. The series consists of five faith statements all beginning with dia 
toutou. R. Knopf says that the parallelism of vs. 36:2 and its fivefold 
anaphora makes a very strong impression for a liturgical origin of the 
passage.? R. Bultmann characterizes vss. 36: 1f, as "evidently sentences 
out of liturgy".? A. Harnack says that vs. 36:2 enumerates the benefits 
of Christ in a liturgical hymn.* O. Knoch concurs with Harnack's attribu- 
tion of vs. 36:2 to liturgy and goes further by adding that it comes from a 
hymnic, creedal, christological tradition.* He also refers to vs. 36:2 as a 
Christ hymn stemming from early Christian liturgy.9 R. M. Grant tends to 
doubt Knopf's suggestion that vs. 36:2 1s liturgical, but in his translation 
of the text the five phrases that compose vs. 36:2 are arranged as poetic 
stanzas. " A.Jaubert compares the fivefold structure of vs. 36:2 to a 
litany.? H. Bumpus calls vs. 36:1 "fundamentally liturgical", and vs. 36:2 
"a balanced hymn of praise".? D. Hagner thinks that in vss. 36:1,2 I 
Clement depends upon Hebrews, and that the so-called "Titurgical 
affinities simply mean that both 1 Clement and Hebrews employ the 
language of worship" .19 


3. Seeing the Holy 

The second point of comparison for the atenizein passages is the object 
of sight. What is it, that the Christians are to gaze at? In 1 Clem 7:4, 17:2, 
19:2, and 36:2 the object of sight is either God, vss. 17:2, 19:2, 36:20ra 
holy object vs. 7:4. In vs. 9:2 the object of sight was "those men who have 
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served perfectly the magnificent glory of God" ; this verse stands somewhat 
apart from the others, because here the example of holy men is the object 
of sight. The object of sight is God in vs. 19:2 «ai àxeviopopev eic tóv 
xütÉpa kai Ktíotrv toO obpunavtog kxóopov. Along with this passage 
should be included vss. 17:2 and 36:2 in which traditional substitutes for 
God are the object of sight, vs. 17:2 the glory of God, àteviGov eic t1]v 
6ó&6av toO 9eo0 and vs. 36:2 the height of heaven, ó1à tootou áteviGoLev 
£ic tà Oy] xv obpavóv. These three passages show that the dominant use 
of atenizein in 1 Clement is as a technical term for gazing at God or for 
gazing at the divine. In vs. 7:4 the object of sight is the blood-of-Christ: 
üàtevicopev eic 10 atpua 100 Xpiocob. By setting vss. 17:2, 19:2 and 36:2 
alongside of 7:4 it is apparent that in the tradition of 1 Clement atenizein 
was a technical term for gazing at God or for gazing at the divine. There- 
fore, in the theology of 1 Clement *the Father and Creator of the uni- 
verse" (19:2), "the glory of God" (17:2), "the height of the heavens" 
(36:2), and *the blood-of-Christ" (7: 4) have essentially the same function, 
and seem to mean approximately the same thing. 


4. The Use of ' Atenizein' in Epiphany 

The term atenizein is uncommon in the NT. Its occurrence is confined to 
Luke-Acts: Luke 4: 20, 22:56, Acts 1:10, 3:4, 3:12, 6:15, 7:55, 10:4, 
11:6, 13:9, 14:9, 23:1 and to two occurrences in Paul, 2 Cor 3:7, 3:13. 
The form-critical categories in which the verb occurs are remarkably 
uniform, pointing to a consistent tradition connected with the term. The 
verb occurs most frequently in the form epiphany, Acts 1: 10, 7:55, 10:4, 
11:6, 2 Cor 3:7 and 3:13. Luke 4:20 and Acts 6:15 resemble the form 
epiphany. The second most common /ocus for the term is in form healing, 
Acts 3:4, 3:12, 13:9 and 14:9. In Luke 22:56 the verb is used in a 
recognition in which the maid seeing Peter by the fire recognizes him as 
one of Jesus followers. 

Of the six epiphanies, four are classic types, a vision of two white robed 
men standing in the heavens (Acts 1:10), the glory of God and Jesus 
standing at the right hand of God (Acts 7: 55), a vision of an angel of God 
(Acts 10: 4), a vision of a white sheet let down from heaven (Acts 11:6). 
In 2 Cor 3:7 and 3:13 Paul spoke of how the Israelites could not look at 
the face of Moses, because of the glory which was fading away from his 
face. In this place the divine doxa is conceived of as glowing in the face of 
Moses. Acts 6:15 resembles the form of an epiphany. Stephen is about to 
defend himself before the Sanhedrin. Just prior to his speech it is said: 
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" And gazing at him, all who sat in the council saw hisface was like the face 
of an angel." This is similar to the previous example. In Luke 4:20 the 
scene is similar to the Stephen scene. Jesus was about to begin to speak 
in the synagogue. The narrative reads: ^And he closed the book, and gave 
it back to the attendant and sat down ; and the eyes of all in the synagogue 
were fixed on him. And he began to say to them, *Today this scripture has 
been fulfilled in your hearing." " In this pericope Jesus revealed himself to 
the audience in the synagogue. He manifested himself and his mission. 
Form critically the passage may be considered as a revelation or a kind of 
epiphany. In this scene, however, nothing is said about the transformation 
of Jesus' visage as in Acts 6:15. In Luke 4:20f, Jesus message does not 
meet with acceptance. The first response to his words is amazement, but 
then the doubting question is raised, *Is not this the son of Joseph?" 
(Luke 4:22). The rejection of Jesus' message is similar to the case of 
Stephen, because he also met with rejection, and was condemned at the 
conclusion of his address. 

The first two occurrences of atenizein in a healing are in Acts 3:4,12 in 
connection with the healing of a lame man seated before the temple. Prior 
to the healing Peter *gazed at the man" 3:4. This example does not fit in 
with the idea of looking upon one's salvation. It is in a sense the reverse 
of looking at one's salvation. In Acts 3: 12 Peter addressed the crowd at 
the temple to explain the cure. Prior to his speech he rebuked the people 
for marveling at them (Peter and John) as though they were the source of 
the divine power: *Men of Israel, why do you wonder at this, or why do 
you state at us (Tipiv xí GáxeviGete;) as though by our power or piety we 
made him walk?" 3: 12. The rebuke shows that the people were gazing at 
Peter and John as though they were the bearers of God's saving power. In 
fact the people were rebuked for that specific offense. Therefore this 
passage fits the pattern of beholding one's salvation, looking at the holy. 
The third example is an anti-healing in which Paul stared at the magician 
Elymos, causing him to become blind 13:9. Here the pattern is similar to 
Acts 3:4. The healer looks at the sufferer, rather than that of the victim 
beholding his salvation. The same pattern is found in Acts 14:9, healing 
a lame man at Lystra. Paul stared intently at the victim prior to the cure. 
From these examples it may be observed that in healings the term 
atenizein is used somewhat indifferently in comparison to the Epiphany. 
Only one of the examples, Acts 3:12, adheres closely to the pattern of 
beholding one's salvation, nevertheless, it remains that the context in 
which the term atenizein occurs still has to do with a manifestation of 
divine power. 
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5. Salvation as a Visual Experience in the NT 

The notion that salvation is a visual experience is also found in the 

Nunc dimittis (Luke 2:29—-32). Although Luke uses idein rather than 
atenizein, Ótt £lo6ov oi óg3aApoí poo 1ó cott]pióv oov, still salvation is 
expressed in terms of a visual experience. The phrase 1ó oott1]pióv cov of 
Luke 2:30 resembles the phrase of 1 Clem 36:1 16 ootf|piov Tijv, in 
both places the same noun substitute to soterion is used. Another interest- 
ing feature of the Nunc dimittis is the use of ho despotes as a designation 
for God (Luke 2:29). This is the only occurrence of the term in Luke. It 
also occurs in Acts 6: 24, and then only 8 other times in the NT. The use of 
ho despotes (24 occurrences) is characteristic of 1 Clement's diction. Luke 
2:29-32 1s christological statement formulated in conjunction with ma- 
terial from the OT (Isa 40: 5 LXX). The use of a LXX quotation as the 
basis for a christological formula is one of the chief marks of primitive 
Christian confessional formulae. The Nunc dimittis speaks of salvation in 
terms of visual imagery. It is also hymnic and liturgical. These same basic 
elements are also found in 1 Clem 7:4 and 36: 1,2. 

Another Lukan example of salvation as a visual experience is the 
christophany in the recognition scene of the Road to Emmaus story. In 
this *cultic legend"! the two travelers on the road initially *are disabled 
visually and cannot recognize Jesus in the unknown wandered."!? When 
Jesus and the two disciples are seated at a table, in the breaking of bread 
their visual disability is removed. Their eyes are opened and a recognition 
event occurs: abtÓv 6 Owvoiy9noav oi óp3aA poi kai &xéyvocav abtóv 
(Luke 24:31). From the succession of verbs in Luke 24: 30) /ambanein, 
eulogein, klan, epidodonai, all technical terms from the eucharist it is clear 
that "the meal refers to the eucharistic meal."!? Here the recognition of 
Christ is a visual event which takes place in the context of the eucharist. 
Salvation is seen in the eucharist. The theological implications of the 
recognition of Christ in a visual event which takes place in the context of 
the eucharist has been summarized by H. D. Betz as follows: 


According to the New Testament, "salvation" has the nature of an event. In the time 
of the historical Jesus the salvation-event occurred in the fellowship Jesus had with 
his followers. According to the Emmaus legend, as well as other New Testament 
texts, the Lord's Supper is the continuation of the saving events initiated by Jesus; 
*Jesus" has become identical with the salvation-event and is present in the act of the 
common meal. By participation in the Lord's Supper the Christian confesses that 
*Jesus will happen again and again".'4 


A similar tradition and understanding of the salvation event is found in 
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] Clement in connection with the use of the verb atenizein in a eucharistic 
setting in which salvation is conceived of as something to be seen. At the 
eucharist Christ our salvation appears again and again. 

From this survey of the forms in which atenizein occurs in Luke-Acts 
and in 2 Cor the homogeneity with which the term is used in the NT is 
apparent. It is used most frequently in the form epiphany. It is a technical 
term for beholding a manifestation of the divine or of the divine glory 
(Acts 1:10, 7:55, 10:4, 11:6, 2 Cor 3:7, 3:13). Even in the passages, that 
are not epiphanies something of the nature of an epiphany is present. For 
example, in Acts 6:16 Stephen's face is like that of an angel; in Luke 
4: 20 Jesus revealed himself as the fulfilment of scripture; Luke 22: 56 is 
a recognition scene in which Peter is recognized as a follower of Jesus. The 
first is an anglic manifestation, the second a revelation in scripture, the 
third a recognition. These uses are analogous to the function of an 
epiphany. Secondarily, atenizein may be found in healing miracles. The 
healing also represents a manifestation of divine power. At a healing a 
saving event takes place in which the result of the working of divine power 
may be seen. The use of atenizein signals the presence of a complex of 
visual imagery in which man sees the glory of God or the result of God's 
saving power. 


6. Seeing the Holy Outside of Early Christian Literature 

A look at the relatively few occurrences of atenizein outside of 1 
Clement and the NT supports the observation that the tradition of the 
epiphany, the beholding of the divine, the manifestation of the divine, is 
clearly associated with the use of this verb. One example of gazing upon 
the object of veneration may be found in Josephus' The Jewish Wars 
(JW,5,517). Josephus was describing the terrible conditions within the city 
of Jerusalem during the Roman seige conducted by Titus. In this section 
hetold ofthe cruel execution of non-Zealot Jews by the anti-Roman rebels. 
Josephus reported that as they were slain they looked toward the temple, 
averting their eyes from the rebels: £kaotog àtgvíoag eig tóv vaóv 
üQeóopa tob otaciaotàc GOvcvac ànroAwuQv (JW,5,517). The temple, the 
object of the victims' sight is the holy place, the earthly manifestation of 
the glory of God. It is the place of salvation to which the victim gazes as 
he is about to be struck down. 

In Lucian's Charon 16 a myth is recounted in which Charon, the ferry- 
man for the souls of the dead, is directed by the god Hermes to observe 
closely the Fates spinning and drawing the threads of each man's fate 
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from the spindles: 3jv 6$ átgvioqgc, katóysei kai tàg Moípag ávo £&ri- 
KÀAo900oac éxáoto tóv ütpaktov (Charon 16). The visual force of the 
passage is extremely strong. In the next sentence Hermes asks Charon 
whether he can see (Aioras) the threads coming down to each man. Charon 
replies that he sees (/ioro) each man has a very slender thread. The myth 
sets forth a strong visual portrayal of the process of spinning and drawing 
man's fate. Sextus Empiricus' Adv. Math. 1,306 and Corpus Hermeticum 
13:3 provide anti-types of the vision or anti-types of an epiphany. Both 
passages speak of the way in which the god dims the visions of those who 
gaze directly at him. The person who gazes upon the god perceives 
something, but the vision has become so distorted, that it is only partial, 
and totally devoid of any comprehension: &g ó 9£óg tàg tv àxpipig 
£i; a0tÓv GxeviGóvtov OÓysic àápaupot (/4dv. Math. 1,306), vóv ópüc pe, à 
téKvov, óq3aApnotc, Ó tt óé [cipit 00] kaxtavoseig óüxveviGov oópat kai 
Ópácet (Cor. Her. 13,3). In both of these examples atenizein is used in close 
conjunction with Ahoran as in the example from Lucian. The visual impact 
of all three passages is strong. 

Another use of the word is in the sense of fixing one's attention upon 
the power or the will of a political leader. Polybius used the word in the 
sense of "fixing one's attention upon the power of the consuls", gig t1]v 
t&v oróátov Gtevioaiev £&ovoítav (Histories 6,11,12). Third Maccabees 
2:26 uses the word in a similar sense. Here atenizein is used to mean 
"watch carefully the royal purpose" kai 10AAobg t&v qi.ov àteviGovtag 
£ig t1]V 100 BaciAéogG npó3sgoiv (3 Mac 2: 26). In both of these cases the 
term means to look carefully at something exalted. This meaning is 
consistent with the meaning of looking at the divine, or beholding some 
sacred object. À seemingly opposite use is found in Diogenes Laertius 6,61 
where an Olympic victor is seen casting repeated glances at a courtesan: 
ióov "OXvpmoviknv gig £xatpav moKkvótepov àxeviGovxa (Works 6,61). 
This, however, seems to be an example of irony. The courtesan is the 
divine object to the athletic hero which serves as an ironical commentary 
upon his lack of true nobility. This ironical use of the term atenizein 
confirms the basic meaning of the verb. It enforces its use as a technical 
term for looking upon a divine or sacred object. 


7. Other verbs for seeing used in conjunction with 'atenizein' 

Usually, atenizein occurs in close connection with other verbs, that 
mean 'to see', for example: Aoran 1 Clem 7:3,4, 19: 2,3 Lucian, Charon 
16:3, Sextus Empiricus, Adv. Math.1,306, Corpus Hermeticum 13:3; 
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idein Luke 22:56, Acts 1:10, 3:3, 3, 13, 6:15, 7:55 10:3, 11:6, 14:9, 
Diogenes Laertius 6.61: blepein Acts 3:4. This raises the question: is 
there any difference, between the use of atenizein and other verbs for 
seeing used in visions and epiphanies? Ahoran and its aorist active idein 
which comes from a different verb root than Ahoran and blepein are the 
most common verbs for seeing in the NT and Early Christian Literature.!* 
The NT usage depends upon the LXX, where the three verbs (Aoran, 
idein, blepein) cover a wide range of meanings from the simple sense 
experience of seeing, to mental action such as knowing, and perceiving, to 
visions, and theophanies such as the appearance of God in Exod 3: 4.!6 
The same range of meanings is also found in the Apostolic Fathers.!? In 
] Clement blepein occurs in vss. 25:4, 28:1 and 56:16. The first passage 
refers to seeing the descent of the Phoenix; the second speaks of God 
seeing man's actions; vs. 56:16 is a rhetorical use "blepete, agapetoi." The 
verb horan — idein occurs 35 times in 1 Clement. The imperative idou 
accounts for 8 of these occurrences. Frequently the verbs are used in 
rhetorical formulae such as horate, adelphoi and horate, agapetoi (1 Clem 
4:7, 12:8, 16:17, 21:1, 23:4, 41:4, 50:1) or idoómen (1 Clem 7:3, 19:3, 
21:3, 24:2, 25:1, 31:1, 34:8). The latter is closest to the use of atenizein 
in 1 Clement atenizomen vss. 7:4, 9:2 and 19:12, but in vs. 36:2 atenizo- 
men HL, and atenisomen, A. In 1 Clem 7:3,4 and 19:2,3 idomen and 
atenizomen are part of the same series of exhortations. In vs. 7:3 idomen 
is less of a visual experience and more of a mental action, than the 
atenizomen of vs. 7:4 in which more of a visual experience seems to be 
intended. Vs. 7:3 exhorst the Corinthians "to look upon" or *to think 
upon", *what is good and pleasing and acceptable before the Maker". 
Vs. 7:4 says, "Let us look upon the blood-of-Christ." Vs. 7:3 tends to be 
general and abstract, while in vs. 7:4 a specific spiritual reality, the blood- 
of-Christ is the intended object of sight. In 1 Clem 19:2,3 both verbs urge 
the Corinthians to look upon the same object, God. Here a spiritual seeing 
or contemplation must be intended. 

In the christophany of Acts 1:9-10 blepein, atenizein and idein all are 
used. blepontóon Acts 1:9 is the verb of a genitive absolute, while they 
were looking". The object of sight is general or non-specific. atenizontes 
is a participle used to form an imperfect periphrastic tense "kai hos 
atenizontes esan". The object of sight for the periphrastic verb is heaven 
"eis ton ouranon" as in 1 Clem 36:2 "eis ta hupse ton ouranón" . idou, Acts 
1:10, is exclamatory, but also the two men are the indicated object of the 
vision. In the epiphany of Acts 7:5 atenizein has as the object of sight 
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*heaven" and idein the glory of God and Jesus. In Acts 10:3 idein refers 
to the angel which Cornelius saw in his dream, and the object of sight for 
atenizein in vs. 10:4 is also the angel. 

The examples of the uses of the verbs for seeing in comparison with 
atenizein show that to a large extent atenizein is interchangeable with 
other verbs for seeing, that describe visions and epiphanies. The main 
difference between atenizein and the other verbs is in the extent of the 
range of meaning which the verbs have. horan, idein, blepein range from 
sense experience, to mental action, to visions, theophanies, and epiphanies, 
while atenizein occurs in a context in which the object of sight is a divine 
manifestation, God, the blood-of-Christ, heaven, the temple, the Fates, a 
god, angels, or a person of renown, the servants of God, the consuls, a 
king. Although, the other verbs may serve a variety of functions in visions 
or epiphanies, atenizein has as its object of sight the divine manifestation 
seen in the vision. These observations about the use of the verb atenizein 
clarify the form-critical categories related to the use of the verb, and they 
help to bring out the soteriological significance of 1 Clem 7:4 *Let us look 
intently upon the blood-of-Christ". 

The occurrences of atenizein in 1 Clement indicate equating "looking at 
the blood-of-Christ' (vs. 7: 4), with *beholding the glory of God' (vs. 17: 2), 
"fixing our eyes on the Father and Creator of the universe' (vs. 19: 2) and 
fixing our eyes on the heights of heaven' (vs. 36:2). The second point 
illustrated by the preponderance of citations from Luke-Acts and 2 Cor is 
the strong connection between atenizein and the form-critical category 
epiphany. Although, atenizein in 1 Clem 7:4 is an exhortation set in a 
paraenetic section, the normative tradition which lies behind this term is 
that of epiphany. The proper setting for the use of the term is, therefore, 
a scene in which the viewer sees a vision of God, of an angel, of heaven, or 
of some divine manifestation, that is the means of the viewer apprehend- 
ing his salvation. 


8. Where the Christians at Corinth and Roman see the blood-of-Christ 

The key question then becomes: where in the common tradition ex- 
perienced by the Roman and Corinthian congregations could 1 Clement 
exhort the members of the church to gaze upon the blood-of-Christ? Is 
looking upon the blood-of-Christ simply a metaphor, or does 1 Clement 
mean, that those who are in Christ are able to look in some realistic way 
upon the blood-of-Christ? Is there in fact a representation of the blood- 
of-Christ, in which they may see the glory of God, and in which they may 
behold their salvation? 
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The answer to this question lies in considering the Sitz im Leben of the 
exhortation in 1 Clem 7:4. The Inscription to 1 Clement makes it clear 
that the common life situation shared by both the Corinthians and the 
Romans was the experience of the church. In the Inscription, *the Church 
of God which resides at Rome" addressed "the Church of God which 
resides at Corinth". The letter is from a church to a church, about the 
discipline and unity of the church. The repeated use of the en Christo 
formula provides a continual reminder of the essentially ecclesiastical 
concerns which shape the letter's frame of reference. Other examples of 
] Clement's ecclesiological orientation are the concern for the elect (1 Clem 
1:1, 2:4, 6:1, 36:4, 43:4, 46:4,8, 49:5, 50:7, 59:2,3, 64), the idea of the 
elect in Christ as a new people of God,!? and the notion of the salvation of 
the full number of the elect (1 Clem 2: 4, 29: 2, 35:4). Further examples of 
strong ecclesiastical concern are the defense of the legitimacy of the office 
of bishop (1 Clem 44: 1—3), the defense of the established elders against the 
rebels (1 Clem 1:3, 3:3, 21:6, 44: 5, 47:6, 54:2, 55:4, 57:1), concern for 
the unity of the church, the implications of church unity for the salvation 
of the whole body of Christ (1 Clem 38: 1), and the use of the term poim- 
nion, flock (1 Clem 44: 3, 54: 2, 57:2) to describe the church. The conclud- 
ing prayer of chs. 59, 60 and 61 also underlines the essentially ecclesio- 
logical concern of the letter and in addition testifies to the importance of 
the liturgical prayer tradition of the early church of 1 Clement. The 
Church at Rome was the responsible author for the letter; the letter's 
basic frame of reference was the life of the church. 

The common possession of the Roman and Corinthian congregations 
implicit throughout the whole of 1 Clement was the tradition and worship 
of the early church. According to Knoch, next to the OT in its LXX form, 
the liturgy of the Roman Church was the most important source for the 
Christianity of 1 Clement.!? Knoch points to the numerous doxologies 
(1 Clem 20: 12, 32:4, 38:4, 43:6, 45:7, 50:7, 61:3, 64, 65:2) which are 
used at particularly solemn points as a striking example of the influence of 
the church's liturgy upon the epistle's language.?" He, further, maintains 
that in 1 Clem 7:4 the blood-of-Christ theme comes from a fixed formula 
of early Christian confession which has been taken from the liturgy of the 
Roman Church and combined with concepts of salvation current in 
hellenistic Judaism.?! Furthermore, the affirmation of 1 Clem 7:4 about 
the redemption of all mankind through Christ brings to expression the 
central content of the Christian faith. This content Knoch sees as mediated 
through the church's creed and liturgy.?? 
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9. The Blood-of-Christ Theme an Allusion to the Eucharist 

] Clem 44:4 connects the dispute at Corinth, namely the attempt to 
remove certain persons from their office, with the special liturgical func- 
tion of the bishop's office, "offering the gifts" (vs. 44: 4). By this 1 Clement 
connects the fundamental dispute at Corinth with the service (leitourgia 
vss. 9:4, 20:10, 40:2, 40:5, 41:1, 44:2, 44:3, 44:6) or ministry of the 
bishop's office. William Wrede in his study, Untersuchungen zum ersten 
Klemensbriefe, raised the question about the liturgical and eucharistic 
nature of the dóra mentioned in vs. 44:4. Are the gifts offered by the 
bishop in vs. 44:4 the elements of the eucharist, or does the term refer to 
offering in some vague fashion??? Wrede conceded, that there was no 
early evidence for the identification of the term doóron with the technical 
term for the eucharistic offering, prosphora. Had 1 Clement used fAysia 
the eucharistic implications of the passage would have been clear. Wrede, 
however, maintained that in spite of the lack of a parallel example for 
such a usage at an early date dóra was probably used in the sense of the 
gifts offered by the bishop in the eucharist. He argued that the use of the 
term in the context of a strong concern for the proper performance of 
sacrifice, and service (1 Clem 40: 2, 40: 5, 41:1, 44:2, 44:3, 44: 6) supports 
the contention that the gifts mentioned were indeed the elements of the 
eucharist. 

The chief problem in identifying the influence of the church's eucharistic 
tradition in 1 Clement is the scarcity of eucharistic liturgy from the first 
and second centuries. The earliest surviving eucharistic liturgies are from 
the late third and early fourth centuries.?* The tradition of the Lord's 
Supper reported in the Gospels, Matt 26:17-31, Mark 14: 12-26, Luke 
22:7-23, Luke's Emmaus story — Luke 24: 30-31, the miraculous feeding 
of the multitude Mark 6:30-44 and parallels, also Mark 8:1-10 and 
parallels, plus John 6: 51—59 reflect the eucharistic tradition of the early 
church. An even earlier source of the tradition is found in the instruction 
given by Paul to the Corinthians for the orderly eating of the Lord's 
Supper, 1 Cor 11:23-33, and also the discussion of 1 Cor chs. 8 and 10. 
The Didache of the Twelve Apostles is the earliest document outside of the 
NT to deal with the practice of the Lord's Supper.?* Chs. 9 and 10 of the 
Didache preserve a tradition of the eucharist which Dix and others have 
identified as an agape tradition, the eucharist as a separate liturgy being 
dealt with in Didache ch 14.?9$ The other important second century wit- 
nesses to eucharistic liturgy are contained in chs. 65 through 67 of the 
First Apology of Justin Martyr," and in the Apostolic Tradition of 
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Hippolytus.?? Later materials such as the Didascalia Apostolorum,?? the 
Constitutiones Apostolorum?" and various early liturgies found in both 
eastern and western rites are certainly relevant for the discussion of the 
eucharistic tradition of the first century,?! but the difficulty of identifying 
and isolating the early traditions within these materials requires judicious 
caution in the use of these witnesses. 


10. Eucharistic Liturgy and 'ekchein' 

To pursue the possibility, that the exhortation "Look intently upon the 
blood-of-Christ" (1 Clem 7:4) was not merely a metaphor, but that some 
specific sight, and action was intended in the life of the church, it is 
necessary to seek the intended action. The blood-of-Christ referred to by 
] Clement was not connected with the cross. Certainly the death of Christ 
on behalf of the elect played an important part in the letter's theory of 
salvation. In 1 Clement, however, the death of Christ 1s not connected 
with the cross. For example in ch. 16 the meaning of Christ's suffering is 
interpreted by the use of Isa 53 and Ps 22, but Christ's suffering is treated 
as an example of the virtue of humility without reference to the cross 
stauros. 1 Clement certainly employed the theme of the sacrifical death of 
Christ. Why the word sftauros does not occur is a puzzle. Perhaps, 1 
Clement's treatment of the theme does not demand its use, or perhaps, it 
was deliberately avoided, because it was offensive to Roman sensibilities. 
The absence of the term stauros is, however, consistent with other writings 
of the Apostolic Fathers.?? It was characteristic of 1 Clement, that the 
death of Christ would be handled without reference to the cross, and 
under the heading the *blood-of-Christ" (1 Clem 7:4, 12:7, 21:6, 49:6). 
This way of speaking about the death of Christ has strong affinities with 
the tradition which appears in chs. 9 and 10 of the Epistle to the Hebrews. 

The verb ekchein which occurs in 1 Clem 7:4 provides a clue to the link 
between the passage and eucharistic practice. ekchein has a long history 
of cultic usage, both in Hellenistic and in Hebrew culture. Àn early 
Greek sacrificial use is in the J/ijad 3,295 where wine was poured out as an 
offering to Zeus. The verb also occurs frequently in the LXX. There it was 
used in four ways: first, in the sense of a drink offering of water to God, 
for example 1 Sam 7:6. Second, it was used in the sense of an offering of 
blood to God; see Lev 4:7. This usage is very common in the material 
which deals with the ritual instructions for sacrifice. The third common 
usage is in the sense 'to kill' or 'to murder, for example, in the law given 
to Noah (Gen 9: 6), or the story of the attack upon Joseph by his brothers 
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(Gen 37:22). The affinity of these passages with the sixth commandment 
is apparent. One should also note that the Noah story and the jealousy of 
Joseph's brothers were employed by 1 Clement in the development of the 
jealousy theme which was a part of the historical recital in the letter's 
salvation history. The fourth use is in the sense of the pouring out of a 
spiritual quality, such as the Spirit (Ps 42:4, also Joel 2:28) or in the 
sense of a negative outpouring, anger, as in Esek 7:8. These citations 
along with numerous others may be adduced to illustrate the strong ritual 
and sacrifical associations of the term in both Hellenistic and Hebrew 
religions.?? 

The term ekchein is relatively rare in the NT compared to the LXX. It 
occurs in the parable of the new wine in old skins Matt 9:17 and Luke 
5:37. In John 2:15 Jesus was said to have poured out the money of the 
money changers. Acts 2: 17, quoting Joel 3:1, spoke of the pouring out 
of the Spirit upon all flesh, also Acts 2:18 and 2:32. The pouring out of 
the Spirit upon the gentiles was the subject of Acts 10:45. In Tit 3:6 the 
pouring out of the Spirit is also indicated.?* Rev 16: 1,2,3,4,6,8,10,12 and 
17 apply the term negatively to a whole series of woes poured out upon 
the world. 

In both the LXX and the NT Aaima ekchein is used to refer to the 
violent death of martyrs.?? In the Lord's Supper narrative of Mark 14: 24, 
Matt 26:28 and Luke 22: 20 it refers specifically to the death of Jesus.?6 
Although ekchein is found in the synoptic reports of the so-called *Words 
of Institution', it is not found in the tradition transmitted by Paul in 1 Cor 
11:23-26. Therefore, it must be assumed that this term was not a part of 
the tradition which Paul had received. However, neither the eucharistic 
words reported in the Gospels, nor in 1 Cor were the model or standard 
for the early Christian eucharist.?" The NT traditions themselves were 
derived from the practice of the early church, and the *Words of Institu- 
tion' of the Lord's Supper were transmitted independently of the NT text. 
The proper Si/z im Leben for the tradition was the eucharistic practice of 
the early church.?8 

In the tradition of the eucharist reported in the First Apology of Justin 
Martyr the 'pouring out' of the blood is not mentioned.?? But, the 
Apology was addressed to non-Christians. Justin was defending Christian 
practice against two slanders, that the Christians are flesh and blood, and 
that the Christian mysteries had been copied from Mithraism. Because of 
the audience to whom the Apology was directed Justin's report of the 
eucharist was somewhat abbreviated to guard the secret nature of the rite, 
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and to protect the Christian mystery.^" The term ekchein is rare in the 
Apostolic Fathers. It occurs in Didache 7:3 in the context of baptism. The 
document advises that in the absence of running water or other water for 
baptism, that one may pour water on the head three times. Although, not 
eucharistic this is an example of the sacramental use of the term. Barnabas 
1:3 speaks of the Spirit being poured out. This similar to Acts 2:17, 18 
and 32, also to Tit 3: 6. All of these passages refer back to Joel 3: 1. 

Most of the Greek text of the Apostolic Tradition of Hippolytus has been 
lost,*! but the Latin translation of ch. 23, "similiter calicem dicens: Hic 
est sanguis meus qui pro vobis effundetur, "^? indicates that the tradition 
followed by Hippolytus was similar to the synoptic tradition and contained 
a phrase close to the tó xgpi to0AAGv &£xyvvvópevov of Matt 26:28. The 
Apostolic Constitutions which dates from the later fourth century transmits 
the so-called Clementine liturgy the earliest surviving liturgy for the 
eucharist. This liturgy contains the ekchein phrase, and so do all subse- 
quent liturgies.*? The occurrence of the term in the synoptic tradition, and 
its place in the earliest surviving liturgies indicate that ekchein should be 
considered a fixed part of the eucharistic liturgy. 

The term ekchein was a secure part of the eucharistic tradition although, 
the *pouring out' action does not fit so neatly into the rite as the breaking 
of bread. The problem of the 'pouring out' word is raised by Lietzmann 


in the following way: 

The early comment that the breaking of the bread into pieces is a symbol of the dis- 
membered body of the victim is obvious enough; but it is difficult to find an analo- 
gous point of comparison in the case of the wine. It is true that itis *poured out! - 
from the pitcher into the cup, from the cup into the throat — but everyone feels that 
this figure is less appropriate; the pouring out from the pitcher probably took place 
before Jesus spoke, and the pouring into the throats of those who drank cannot 
easily be regarded as a figure of the blood streaming from the wound.*^ 


Bumpus also felt uncomfortable with the blood image and the term ekchein 


for quasi-medical reasons: 


Although the death of the Cross is one of the most gruesome executions that a man 
can suffer, it is not especially bloody, and an imaginative representation of it would 
not be liable to concentrate on the fact that blood was spilled. The expression *'The 
Blood-of-Christ,' seems therefore to refer not to the visible concomitants of the cruci- 
fixion, but is a figure of speech referring to the atoning or reconciliation aspect of the 
death of Jesus and uses categories from the Old Testament sources to make the 
scandal of the Cross intelligible.*5 


Bumpus' difficulty with the blood apparently stems from his concern that 
nail holes would not create a great outpouring of blood. But, the blood 
image probably does not refer to the nailing of Jesus to the cross. Death 
from crucifixion takes place as a result of strangulation. The diaphragm 
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muscles of the suspended victim eventually become exhausted from the 
strain of being suspended, and they cease to function, inhaling and ex- 
haling air from the lungs. The victim then suffocates. Frequently the 
person crucified was merely suspended by his arms from a tree or cross. 
Nailing was only supplemental. It was done to prevent the victim from 
squirming around too much on the cross. The amount of blood produced 
by such nailing was small. The /ocus for the outpouring of blood on the 
cross was not the nailing, but the tradition that the soldiers pierced Jesus' 
side with a spear after which blood and water poured from his side (John 
19: 34). This tradition, the ancient practice of drinking wine mixed with 
water, and the mixing of wine and water in the eucharist are related, but 
just how these are related, and which came first cannot be determined 
with certainty. 

Putting aside the technical difficulty that the *pouring' does not fit as 
conveniently into the eucharist as the breaking of bread, nevertheless, it is 
clear, that the idea of the outpouring of blood has its theological roots 
in OT concepts of the victim who is slaughtered to establish a blood 
covenant. Where the *outpouring' takes place in the actual rite is unclear. 
Is the outpouring when the wine is poured into the cup, or when the 
communicant drinks it? The former seems more likely, since it is more 
analogous to the breaking of the bread, but as the rite is practiced the 
mixing of the wine and water takes place prior to the celebration. It is 
more of a housekeeping chore, whereas in the rite of the eucharist the 
breaking of the bread is a crucial act. In the eucharist the symbolism of the 
wine is not carried through as thoroughly or as consistently as that of the 
bread. 


11. Conclusion: The Blood-of-Christ our Salvation is seen when the 
Christian Community celebrates the Eucharist. 

The study of the verbs atenizein and ekchein gives a special significance 
to the interpretation of 1 Clem 7:4. In the discussion of atenizein it was 
shown, that although the present form of the passage was an exhortation, 
in the background of the verb atenizein the dominant form-critical 
category was epiphany. In an epiphany the spectator sees a vision or a 
manifestation of the divine. He beholds his saviour, or his salvation. He 
appropriates to himself the salvation by means of seeing, that is through 
a visual participation in the divine. The study of ekchein illuminates a 
second point, for the understanding of the passage, namely, its close 
connection to the eucharistic tradition of the early church. Therefore, the 
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eucharist where one looks upon the blood-of-Christ becomes the vision, 
the epiphany of one's salvation. In the Middle Ages the visual side of the 
eucharist was emphasized in the Western Church by the practice of the 
elevation of the host. On the other hand in the Eastern Church the visual 
experience of the eucharist and the holiness of the epiphany has been 
emphasized by screening the laity from the eucharistic action.*$ The ex- 
hortation of 1 Clem 7:4 is certainly paraenetical in its present context, but 
the tradition behind it 1s eucharistic. The eucharistic exhortation to gaze 
upon one's salvation has been transformed into a paraenetic exhortation 
in 1 Clement. 

This interpretation explains how in 1 Clem 7:4 xó aipa 100 Xpiotoo 
is related to soteria. Dix has observed in The Shape of the Liturgy, 
that for the early church the essence of schism was breach of com- 
munion.^ The unity of the church is in its Jiturgia, the unity of the 
church is in its eucharist as the sine quo non of the body of Christ. If this 
unity were shattered then the whole body of Christ has become shattered. 
Since according to 1 Clem 37:5 and 38:1 it is the whole body of Christ, 
that 1s to be saved, it follows that if the body of Christ has been divided 
then soteria is not possible. à4.à rávta ovvnzvei kai órocoyfj uu x pficat 
eig to oó6£09at ÓXov 10 oGpa. Xo6&o90 obv fjuOv ÓAov tó oGpa £v 
Xpio1à 'Inoo0 (1 Clem 37:5-38:1). 1 Clement's concept of salvation is 
essentially corporate and ecclesiastical. The entity which is to receive 
sotéeria is the whole body of Christ. The members of the body of Christ 
see their salvation in the /iturgia which is for them the present and visible 
manifestation of God's saving love. The saving epiphany is the precious 
blood-of-Christ poured out for their salvation. Liturgical unity, in the 
church's eucharist is also the underlying notion in chs. 40-44 of 1 Clement. 
It connects the purpose of the letter with the shared experience of the 
Corinthian and Roman Christians. When the underlying theme of 
eucharistic unity is recognized as the vital argument against schism, it 
becomes evident that the description of the function of the bishop as the 
one who offers the gifts: vob ápéjuttog kai óotog npooeveykóvtac tà 
óGpa 1fjc &niokorf|c (vs. 44: 4) does refer to the prosphora of the eucharist 
as Wrede had originally suggested.4? 

The implication for salvation to be drawn from the analysis of 1 Clem 
7:4 and the other atenizein passages is as follows: The church united in its 
liturgy sees the blood-of-Christ poured out in the eucharist. This is the 
divine epiphany through which salvation is apprehended. 
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LA CROISSANCE DE L'ÀAME SELON LE «DE INFANTIBUS" 
DE GRÉGOIRE DE NYSSE 


PAR 


MARGUERITE HARL 


Le traité de Grégoire de Nysse intitulé « Sur les enfants morts prématu- 
rément» pose encore à ses lecteurs des problémes d'interprétation.! Non 
seulement il est difficile d'en voir le mode de composition mais de longs 
morceaux rhétoriques empéchent de bien distinguer ce qui est la propre 
pensée de Grégoire, au milieu de topoi moins originaux. Le but des remar- 
ques qui suivent est de proposer une lecture du texte qui en souligne les 
diverses problématiques, chacune ayant son langage, et qui mette en lu- 
miére ce que je crois étre le point central de l'ouvrage: la doctrine de la 
croissance de l'àme dans la connaissance, commencée ici-bas, poursuivie 
dans l'au-delà. On montrera de plus que cette doctrine, et les métaphores 
qui l'expriment, s'enracinent dans une tradition chrétienne particuliére- 
ment illustrée par Irénée et, ce qui est moins connu, par Origéne.? 


On peut distinguer successivement dans le traité de Grégoire trois 
problématiques et trois types de langage: 
Á. Le probléme de la providence. La question des enfants morts préma- 
turément avait été posée par Hiérios? en une formule assex imprécise que 
Grégoire rapporte au terme d'un trés long prooimion: « Que faut-il penser 
à propos de ceux qui sont enlevés à la vie prématurément», tí xpr| 
ywéóokeiv n£gpi t&v 1pó ópac àvapnraGopévov (164D)? Le premier con- 
texte dans lequel Grégoire situe la discussion est celui de la providence: il 
félicite Hiérios de montrer par cette question son désir de comprendre 
«l'harmonie» de l'univers jusque dans ses «plus petites» manifestations 
et de vouloir par conséquent examiner cette difficulté particuliére: com- 
ment peut-on justifier, dans l'économie divine du monde, «l'inégalité» 
des vies humaines (GàvopaAía, 165D)? S'il est vrai que «rien ne se fait sans 
Dieu» (o0óàv á9esi, 168A), et que Dieu «fait tout avec sagesse» (Ps. 
103,24, ibid.), pourquoi les méchants vivent-ils parfois longtemps, alors 
que des innocents meurent à peine nés? Grégoire formule la question 
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posée par Hiérios dans la problématique qui était sans doute celle de son 
correspondant, celle de la philosophie grecque du temps.* A la fin du 
traité, Grégoire reviendra à ce premier type de langage, celui de la provi- 
dence, en faisant un retour explicite à la question de Hiérios: £potüg 
ov ... (184B). Et il consacrera un nouvel examen à la question, dans cette 
problématique: si un enfant est enlevé à la vie en son premier áge, quel 
projet de la Sagesse cela exprime-t-il (ibid.)? On retrouve la citation du 
Psaume 103,24 (192C), et plusieurs arguments traditionnels, notamment 
celui du festin dont Dieu est le maitre (184-185).* Grégoire montre aussi 
comment Dieu utilise le mal (qu'il connait par prescience) pour le faire 
concourir au bien de l'ensemble, ce qui peut justifier certaines morts 
prématurées (185C). I] ajoute encore une longue discussion, qui se 
terminera par l'exemple du Pharaon, autour de la question: pourquoi 
Dieu laisse-t-il vivre longuement les méchants, dont il aurait mieux valu 
qu'ils ne vivent pas (188B-189C)? Toute cette derniére partie du traité 
de Grégoire, reprenant la problématique de la providence comme cadre 
de réflexion sur les morts prématurées, utilise le langage commun à tous 
les partisans d'une sagesse providentielle divine, qu'ils soient paiens ou 
chrétiens: Dieu fait tout avec raison (Aóyo xà rávta roiv, 185C), rien 
ne se produit sans la volonté divine (]J]ó£v à9gsei yivgo98a, 188D), tout se 
produit «en vue du meilleur but» (£ni okonào tà BegXtviovi, 188D et 
189A). La doctrine stoicienne de la providence et de la finalité universelle, 
- s'étendant à tous les faits du monde jusqu'aux moindres d'entre eux, y 
compris ceux qui sont apparemment mauvais -, a été depuis longtemps 
adoptée par les chrétiens, et Origéne notamment en a fait largement usage, 
par exemple dans certains passages du Peri Archón.5 En soulignant le re- 
tour du langage de la providence à la fin du traité, mon intention est de 
montrer que ce langage forme le cadre extérieur de la réponse de Grégoire, 
un cadre qui n'a rien de spécifiquement chrétien. Nos habitudes modernes 
de composition (nous apportons généralement notre réponse à la fin de 
notre exposé) peuvent nous faire prendre cette conclusion pour la vraie 
réponse de Grégoire. Je ne le crois pas. Nous avons affaire ici, me semble- 
t-il, à un tout autre mode de composition, en quelque sorte concentrique: 
méme si Grégoire tente à la fin de l'ouvrage de donner un sens « providen- 
tiel» à la mort des enfants, ce n'est pas là pour lui le vrai probléme. Ce 
n'est pas le cadre général de son texte qui nous livre sa pensée, nous la 
trouverons au ccur de l'ouvrage. 

B. La doctrine de la rétribution. Mais avant d'atteindre ce centre du traité 
nous devons franchir une seconde zone du discours, qui introduit un 
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second type de langage, celui de la rétribution. Nous ne ferons encore que 
traverser cette approche du probléme, car Grégoire va en discréditer la 
formulation, inadéquate, pense-t-il, à exprimer sa réponse. Il expose donc 
maintenant le cas des enfants morts prématurément dans le cadre de la 
doctrine chrétienne du Jugement et de la rétribution des mérites. Aprés 
avoir consacré quelques lignes à une ekphrasis de la faiblesse extréme du 
bébé à la naissance (168AB), il ajoute brusquement: «est-ce que cette 
àme elle aussi verra le Juge? se tiendra-t-elle avec les autres devant le 
tribunal? subira-t-elle le jugement qui porte sur ceux qui ont vécu? 
recevra-t-elle la rétribution correspondant aux mérites, soit purifiée par le 
feu selon les mots de l'Evangile, soit rafraichie par la rosée de la bénédic- 
tion»? (168B). On reconnait ici le vocabulaire scripturaire du Jugement et 
de la rétribution: « comparaitre devant le tribunal» de Dieu (Rom. 14,10) 
ou du Christ (cf. II Cor. 5,10), évocation du Jugement (Matth. 25), oppo- 
sition du feu purificateur et de la rosée rafraichissante (divers textes 
néotestamentaires, notamment l'histoire du riche et de Lazare selon Luc 
16,24; mais le feu et la rosée se référent aussi à l'histoire des trois enfants 
dans la fournaise, selon Daniel 3,50 LXX), rappel du théme biblique des 
«récompenses» et des «chátiments». Le terme-clé de ces interrogations 
est celui que nous traduisons par «rétribution», àvríoocic: le sort final 
de l'homme est réglé par un jugement portant sur ses actes, qui sera ainsi 
une sorte de «don» fait «en retour de» ses actes, un «contre-don», 
üvcti-oooc1g.? 

La liste des interrogations que nous venons de rapporter se clót sur une 
aporie dans le cas des enfants morts prématurément: ou bien, comme le 
disent certains, ces enfants n'ayant rien fait, ni en bien ni en mal, n'ont 
rien à donner (0601c) qui mérite la rétribution (üvtíóoo1o), et ils n'auront 
par conséquent aucune récompense; ou bien, puisqu'il est permis de 
penser que Dieu peut «donner» sans que cela soit une àvríóoo1gG (169A), 
ces enfants obtiendront le bonheur éternel «tout de suite», £096G (168D— 
169C). Mais il y a là quelque chose d'injuste (comment sauver tó óíkatov 
en ce cas, 169A) et d'illogique (àvóntvoc, 169C), et cela ruinerait les fonde- 
ments de la vie morale et ascétique: la « peine» que l'on prend pour vivre 
selon la vertu apparaitrait « vaine» (pátavoc) si, au jour du Jugement, 
celui qui n'a rien fait était «aussitót» récompensé, si cette créature 
« privée de raison» (nous reviendrons sur cette notion) «l'emportait» sur 
l'étre de raison (rpotuiótepa, npotepeógiw, 169C).? La critique de l'idée 
de rétribution pour les enfants morts prématurément se fait au nom d'une 
définition rigoureuse du mot áàvríóocic, qui, «au sens propre» (kupíoc, 


240 M. HARL 


168D) suppose un don préalable (nponapaoys9f|vai). Grégoire met cette 
notion en référence avec le discours de Jésus sur la montagne: si vous 
faites ceci ou cela, a dit Jésus, vous serez dignes de recevoir le Royaume 
(cf. Matthieu 5, 3 s., 169B). Ces mots, dit Grégoire, présentent le Royaume 
comme une marchandise faisant l'objet d'un échange (ovvaAAay patur) ... 
&unopía, 169A): il sera donné à ceux qui l'auront mérité. La notion de 
« mérite» (ici: xotg à&ioupévoic, plus haut: kac à&(av, 168B) est inappli- 
cable aux enfants qui meurent sans avoir fait ni bien ni mal. La doctrine 
de la rétribution, liée à la notion de mérite, ne permet pas de répondre sur 
leur cas. 

L'aporie fait rebondir la recherche: à partir d'ici (169D) Grégoire se 
situe sur le terrain de son choix, dans une tout autre problématique, avec 
un tout autre langage. Il va donner sa propre réponse dans un long pas- 
sage, présenté comme un détour préalable parce qu'il pose des principes, 
mais qui, en fait, contient le nceud de la pensée grégorienne comme nous 
le verrons plus loin. Aprés ce détour, il revient au vocabulaire de la rétri- 
bution? en ces termes: maintenant que nous avons opéré les distinctions 
ci-dessus, reprenons la question posée plus haut, comment peut-il y avoir 
rétribution pour ces enfants? (177A). De la partie centrale, Grégoire tire 
une définition du « bien» qui attend l'étre dans l'au-delà: ce bien «atten- 
du» (rpooóokópusevov)?? est le bien qui convient «en propre» à la nature 
de l'étre créé (177B); la vie propre de l'àme consiste en une « participa- 
tion» à Dieu; puisque cette participation (ou, inversement, la non- 
participation, qui est le chátiment) est la vie « propre» à la nature humaine, 
qu'elle lui est promise par nature du fait méme de sa création, on ne peut 
lui donner en toute rigueur le nom de «rétribution». Trois fois Grégoire 
répéte la non pertinence du mot rétribution: ook £ottv &gingiv Kkupíaq 
àvi(óociv ... tàv tfjg Gofjg puerovoíav (176C); 1ó npooóokópevov 
àya3óv oikeiov pév ..., Aéyetat O& katá tia Otdvoiav ... ávxióoo1tg 
(177B); ... àvtíOoo01v £k xata prjogoG óvopáGopev (177C). L'élimination 
du mot ávtíOoo1g pris «en son sens propre» (Grégoire veut bien conserver 
le mot, à condition de le prendre pour une figure de style et de l'inter- 
préter à l'aide d'une autre notion) sera suivie d'un exposé écrit avec 
d'autres mots, reprenant le théme de la partie centrale du traité, celui de 
la « participation», Itiexovoía, qui est aussi celui de la croissance dans cette 
participation, comme nous allons le voir maintenant. 

C. La problématique philosophique: l'anthropologie. La partie centrale du 
traité (172B-184B), la seule qui soit présentée comme une «recherche» 
fondée sur le raisonnement (óià tfjg àKoAoó9ou GQutüosoc, 169D; 
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&Cétacic, 172A; óU dxoXoó69ovo npoáóysew, 172B), situe le probléme des 
enfants morts prématurément dans la seule problématique qui paraisse 
juste à Grégoire: dans une réflexion sur la nature humaine et la finalité de 
sa création. Grégoire procéde ici comme il le fait lorsqu'il veut introduire 
une doctrine de facon süre: il remonte à une définition de l'étre humain 
situé dans l'ensemble de la création de Dieu.!! I] n'est nullement néces- 
saire de résumer cet exposé de Grégoire, qui a pour but de présenter 
d'abord l'homme comme ce mixte de divin et de terrestre (172CD), 
chargé de donner «sur terre» une image du mode de vie «céleste» 
(173B). D'autres textes de Grégoire donnent à lire la méme conception 
de l'homme, qui est aussi celle de Grégoire de Nazianze, et que l'on 
retrouvera notamment dans le théme de l'homme «lien» de la création 
(cóvósopnoc) longuement exposé par Némésius d'Emése.!? Plus original 
est le développement suivant (173B s.) qui précise la finalité de la nature 
douée d'intelligence: le oxonóg est de rendre gloire au Créateur par une 
«activité» (É£vépygia) qui consiste à «regarder vers Dieu», npóg tóv 
9eóv BAéngw (173C); c'est en cela précisément que se définit la vie propre 
de ces étres (Gor] ... &oikvià t£ kai xatàAAmAog ibid.); ce sont les regards 
convergents des anges et des hommes qui forment autour de Dieu sa 
« gloire»: Dieu est glorifié par la connaissance qu'ont de lui les anges et 
les hommes; il a créé les étres doués d'intelligence pour étre connu d'eux. 
Ce théme peut étre illustré par d'autres textes des Cappadociens, et notam- 
ment de Grégoire de Nysse, qui aime évoquer ce qu'il appelle le «choeur 
de danse» entourant Dieu, sa yopootaoía.!? 

Le «regard» des étres vers Dieu est ensuite comparé à l'alimentation 
qui permet à la nature douée d'intelligence d'étre maintenue dans l'étre, 
£v t$ Óvu ovuvtnpeitat (173C). La doctrine de la «participation» 4 
s'exprime ici comme souvent ailleurs par la double métaphore du regard 
et de la nourriture: l'étre participe à Dieu parce qu'il le regarde et ce re- 
gard l'alimente.? Avec le verbe ovvtrjpeitat, on reconnait ce que cette 
doctrine doit à la philosophie stoicienne. Comme le dit Grégoire dans son 
traité Sur la création de l'homme, le germe de toute plante vivante possede 
une force naturelle capable d'attirer à elle la nourriture qui lui convient 
pour croitre: telle est la théorie stoicienne de l'«appropriation», 
l'oiketooic, selon laquelle tout étre vivant connait de fagon naturelle ce 
qui est son «bien», ce qui assurera sa vie, sa «conservation», 
cvvtriproic.19* Autres textes de Grégoire emploient de fagon aussi signi- 
ficative la méme terminologie. Dans le VIéme Discours sur le Cantique des 
Cantiques, Grégoire écrit: «(l'àme) menée à l'existence par l'acte de 
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création regarde sans interruption vers la premiére cause des étres et, par 
la participation à celui qui transcende tout, elle est continuellement 
maintenue dans le bien et, en quelque sorte, elle est sans cesse créée gráce 
à la croissance dans le bien etc.... ».!? L'àme de toute créature s'approprie 
elle aussi, comme le dit Basile de Césarée dans sa 9éme Homélie sur 
l' Hexaéméron (8$ 4), ce qui est utile à sa survie, à sa vie propre. Pour 
l'homme, la force innée, naturelle, d'appropriation de son bien propre 
est, non pas une àme végétative ou animale, mais une àme douée de /ogos, 
capable d'attirer à elle son bien propre: la connaissance. L'activité de 
l'intelligence est analogue pour l'áàme à ce qu'est le phénoméne de l'ali- 
mentation pour le corps (173C-176A ).!5 

Une autre métaphore se méle à ce vocabulaire de l'alimentation: à partir 
de 173D, Grégoire a pris l'exemple de la vision pour faire comprendre ce 
qu'est «le bien» pour tout organe. L'cil étant traditionnellement l'image 
de l'àme, ce que Grégoire va dire de l'oeil s'appliquera à l'àme. Pour 
l'eil qui est en bon état et qui ne rencontre pas d'obstacle, on doit dire 
de son acte de vision, non pas qu'il s'agit pour lui d'une «récompense», 
mais que c'est «la conséquence naturelle» de sa nature. De méme pour 
l'àÀme: connaitre et participer sont pour elle des activités venant «en 
conséquence de» sa nature (on notera en cette page, 176CD-177A, l'em- 
ploi répété des tours du type ávaykaícog Énetat, dvaykatog &nrrkoAob- 
9nosv). S'il y a non-vision, ignorance, non-participation, c'est que 
l'exercice naturel de la fonction est empéché par ce que l'on peut appeler 
une «maladie», vóoog (la chassie de l'oeil, 176A et 177C), un obstacle. 
L'évépyeia naturelle atteint son objet lorsque le sujet (l'eeil, l'áàme, l'étre 
humain) est «sain». Pour l'àme, il faut que ses organes de perception 
(ses aio9n1t1]pia) soient « purs» ou, comme le dit saint Paul, qu'ils soient 
«bien exercés» (Héb.5,14 est certainement sous-jacent en 180A et C, 
peut-étre méme déjà en 177A). Puisque l'exercice naturel peut étre con- 
trarié par une « maladie», il faut soigner cette maladie: de deux hommes 
atteints par une maladie des yeux, si l'un observe la 9eparneía du médecin 
alors que l'autre la néglige, on dira que voir ou ne pas voir dépend de leur 
attitude à l'égard de la 9epaneía (177BC). Lorsqu'il s'agit de l'àme, 
Grégoire a évoqué ce «malheur extréme» qu'est l'éloignement de Dieu, 
cessation de l'évépyeia qui consistait à participer à sa vie (176C). En ces 
termes généraux (maladie, mal) Grégoire se référait-il à une faute primi- 
tive des àmes, ou à un péché originel de l'homme? Et lorsqu'il évoque en 
termes tout aussi peu techniques ce qu'il appelle «la thérapie» du mal, 
pour laquelle il renvoie d'un mot au « mystére de l'Evangile», ne faut-il 
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pas noter la discrétion étonnante à l'égard de l'Incarnation, capable de 
«rendre de nouveau familier à Dieu», náAiw oikewo9fjva 9&8 (ibid.)?!? 

La comparaison de l'àme et de l'oeil a servi à renforcer la doctrine d'un 
« bien» auquel un organe est ordonné « par nature». En quoi ce raisonne- 
ment peut-il servir à répondre à la question du sort des enfants morts 
prématurément? La « maladie» qui empéche l'oeil de voir serait-elle pour 
eux le péché originel? Est-ce là la difficulté soulevée par leur mort pré- 
maturée, avant toute réception dela « thérapie» de l'Evangile? I] me semble 
que ce n'est pas du tout cela. Grégoire, de fagon tout à fait explicite, 
élimine l'idée que les enfants seraient atteints par la « maladie» qui les 
priverait de la connaissance. C'est ainsi qu'il faut interpréter, je pense, les 
lignes de 177CD. L'articulation du texte y est trés nette. Aprés avoir 
opposé les deux attitudes face à la «thérapie» capable de guérir les yeux 
(ayant précisé que cette « maladie» atteint « presque tous ceux qui vivent 
dans la chair», távtov oy£60v t&v £v tij capki Govtov, 177C), et avoir 
dit que la maladie «de l'ignorance» exige une purification que l'on 
acquiert par les vertus,?? Grégoire oppose à l'homme fait l'enfant «qui 
n'a pas l'expérience du mal» (Gürgipókakoc, 177D) et qu'aucune « maladie 
des yeux de l'àme» n'empéche de participer à la lumiére: «il n'a pas besoin 
de la santé qui viendrait d'une purification, puisqu'il n'a absolument pas 
regu la maladie dans son àme», ... óu pnó£& cr|v àpy1|v tr]v vóoov fj 
yvy tj rapgóéSato (177D).?! Ce n'est pas un vice originel de sa nature qui 
peut faire obstacle à sa vie bienheureuse dans l'au-delà. Pas plus que ne se 
pose ici le probléme du péché originel, il n'est question du baptéme des 
enfants qui meurent peu aprés leur naissance.?? 

Le raisonnement de Grégoire sur l'«exercice» naturel de l'ail (ou de 
l'àme) s'appliquera au cas des enfants morts prématurément pour suggé- 
rer une réponse au probléme qu'ils posent. Àu cours de sa définition du 
« bien» promis à l'étre humain, - qui est la véritable « vie» de l'àme dans 
l'au-delà, celle-ci consistant en la connaissance de Dieu -, Grégoire a 
introduit de facon secondaire la notion de capacité: la participation, 
a-t-il dit, est «connaissance ...dans la mesure oü l'on en est capable», 
yvGo1c ... kaxà tó £yyopobv (176B). Cette idée sera reprise au cours d'une 
comparaison entre le développement du corps à travers les áges de la vie 
et le développement de l'àme dans la vie de l'au-delà. Le mode de la vie 
ici-bas, dit Grégoire, montre une ressemblance par analogie avec la vie à 
venir: en effet, de méme que le premier áge se nourrit de lait et regoit 
ensuite les nourritures correspondant aux autres áges jusqu'à ce que l'en- 
fant atteigne l'áge adulte, de méme l'àme participe à la vie qui lui est 
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propre par degrés successifs, progressivement, dans la mesure oü elle le 
peut et comme elle est capable de prendre sa part des biens de la béatitude, 
Ótà t&v dei xataAATnAov abcíj xáGei tivi kai dioAXov9íq petéysw ... c 
yopei kai óbvaxat t&v év vfj nakapiótnti xrpokeiiévov uevaAappávouca 
(180A). Cette affirmation me semble se rapporter à la vie de l'au-delà, et 
non pas à la vie spirituelle de l'homme ici-bas, comme pourrait le faire 
croire la citation de saint Paul sur les deux sortes de nourritures (I Cor. 
3,2, cité en 180A). Grégoire va mettre en relief ce qui distingue l'homme 
de l'enfant /orsque l'un et l'autre atteignent la vie de l'au-delà: certes, de 
l'un et de l'autre, s'ils sont tous deux exempts de « maladie» (l'un pour ne 
l'avoir pas contractée, l'autre pour l'avoir guérie), on pourra parler « de 
la méme facon» (napanAmoioc, 180B); mais, «pour ce qui est de la 
jouissance des délices» (1v 6& kaxà vpuqr|v Tr] ànóAauoig ...), elle n'est 
pas la méme pour les deux. Ils n'arrivent pas dans cette nouvelle vie avec 
la méme capacité de «jouissance» (üróAavoic), parce qu'ils n'ont pas 
exercé leur intelligence de la méme fagon.?? Grégoire énumére de fagon 
remarquable les occasions d'exercice de l'intelligence et des sens que 
l'homme a rencontrées au cours de sa vie et qui manquent à l'enfant mort 
en bas áge. L'homme a eu toutes sortes d'occasion de «se réjouir» (les 
discours, les affaires, les charges publiques, l'évergétisme, le mariage, les 
spectacles et les loisirs...bref, toutes les activités de la vie sociale et cultu- 
relle), alors que le bébé n'a connu que le plaisir du lait et des douceurs de 
sa nourrice! Le caractére inachevé de son áge ne le rend pas «capable 
de recevoir» (xopf|ca1) une joie plus grande. L'idée de Grégoire est que, 
pour prendre part aux biens promis pour la vie véritable, participation 
à la joie divine, à la tpuo11,?* l'étre dispose d'une certaine capacité et que 
celle-ci a été plus ou moins développée par l'exercice des sens et de l'intelli- 
gence ici-bas. Idée remarquable, qui donne de la valeur aux activités 
terrestres, prémices et préparation à la joie future: « Ceux qui au cours de 
cette vie ici-bas ont nourri leur àme par la vertu et, comme le dit l'Apótre, 
ont bien exercé leurs sens spirituels, lorsqu'ils émigrent vers la vie incor- 
porelle de l'au-delà, prendront part aux délices divins proportionnelle- 
ment à la qualité et à la force qui se seront établies en eux, participant aux 
biens ou plus ou moins, chacun selon sa capacité», zpóg Aóyov tfjg 
£vurapyobong aótoig ÉGeOG t£ Kai OuvápneogG tfjg Seíag cpugfig 
pexvaATvovtiat 7| rAg(ovog f| &Aóttovog katà tr|v napob0cav &káotou 
óbvapiv tÓv zpoketuiévov petéyovteg (180C). La phrase qui suit immé- 
diatement (180D) me semble concerner les enfants morts prématurément, 
ceux qui n'ont connu ni le bien ni le mal. Et Grégoire donne ici sa réponse 
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à la question posée sur leur sort dans l'au-delà: «l'àme qui n'a pas goüté 
à la vertu reste sans aucun doute tout à fait indemne des maux consécutifs 
à la méchanceté, puisqu'elle n'a pas du tout été affrontée à la maladie du 
vice; mais, pour ce qui est d'autre part de la vie de l'au-delà, dont nous 
avons montré plus haut qu'elle est connaissance de Dieu et participation 
à Dieu, cette àme y participe dans un premier temps dans la mesure oü 
l'enfant en a la capacité, tocoUtov petéyet napà tiv npótnv óoov 
yopst tó tpeoópevov, jusqu'à ce que, fortifiée par la contemplation de 
l'Étre comme par une nourriture qui lui est appropriée, elle devienne 
capable d'en recevoir davantage, dans l'abondance de l'étre, en prenant 
part de tout son pouvoir, £og üv xaSárep twi tpoofj xkataAAnAo cí| 
9eopíq to0 Óvtog £vaópuv39eioa yopntukT] 100 mÀAg(ovog yévntai év 
óawytiAseta toO óvtoc kat' £&ovoíav pgté&y ovoa (180D).?* On retrouve dans 
cette phrase essentielle à la fois l'absence de maladie de l'enfant, — son 
innocence -, et l'idée que sa «capacité» de jouir de la vie céleste est 
encore peu importante, faute d'«exercice». Une idée supplémentaire 
s'exprime: la capacité de l'àme s'accroitra dans l'au-delà, car la contem- 
plation de l'Étre sera sa nourriture. Grégoire revient une seconde fois sur 
ces affirmations. Il reprendlacomparaisonentre l'homme adulte et l'enfant 
(Phomme adulte, du moins, qui a vécu selon la vertu): si nous parlons 
de leur àme, dit-il, nous dirons «de la méme fagon» qu'elles sont toutes 
les deux «hors des maux qui viennent de la méchanceté»; mais, pour ce 
qui est de la óuuyoyr de l'un et de l'autre, nous ne pensons pas qu'elles 
sont identiques (181A). Ce qu'est cette différence de ota yoyn, les exemples 
que donne alors Grégoire permettent de le comprendre: l'homme et 
l'enfant n'ont pas regu au cours de la vie humaine la méme formation et ils 
n'auront pas dans l'au-delà la méme participation aux biens, à cause de 
cette différence de formation. Le mot ówuryoyr peut désigner tout autant 
«le mode de vie» dans l'au-delà que l'instruction reque ici-bas.?$ Dans 
une longue page trés attachante, Grégoire énumére tout ce que l'homme 
a appris au cours de ses années, tout ce qui a « exercé» son intelligence et 
ses sens et lui a donné une certaine capacité à participer à la connaissance 
ou à la fruition de Dieu dans l'au-delà. On peut distinguer trois domaines: 
ce que lui a appris /a nature (Grégoire consacre un long développement 
aux legons que l'homme tire de la contemplation du monde créé, de la 
Ktíoic, lorsqu'il sait suivre l'enseignement de la divine Sagesse à l'eeuvre 
dans le monde),?? ce que lui apporte /a culture (Grégoire est plus rapide 
pour nommer les sciences),?? enfin et surtout ce qu'il doit à Ecriture (la 
« philosophie» de l'Ecriture apporte la purification à ceux qui regoivent 
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d'elle l'enseignement des mystéres divins). L'enfant n'a rien appris de tout 
cela. Il ne connait ni la nature, ni la culture, ni l'Ecriture. Son intelligence 
est restée sans exercice (AraAóc, àyóuvaotoc, àvpipric, 181D). L'enfant 
n'a pas été «conduit à travers ce monde vers la compréhension des biens 
qui sont au-delà du monde» (ibid.). On ne peut vraiment pas dire de lui 
qu'il est «dans le méme état», év toig abtoic, que l'homme adulte.?? Par 
ce bel éloge des legons que l'homme tire de l'expérience de la vie humaine, 
— à condition que cette vie soit menée «de belle facon», kaAóc (181A) -, 
Grégoire souligne la valeur du vécu humain et conclut que «ne pas avoir 
part à la vie» n'est pas plus heureux qu'y avoir part de la belle facon. 
Voilà donc la réponse à la question posée en 170B: peut-on dire que 
l'enfant mort prématurément sera «de toutes maniéres» dans le bonheur 
et que, par conséquent, on pourra le déclarer «plus heureux» que s'il 
avait vécu toute une vie, puisqu'il participe aux biens sans avoir à subir la 
contestation (àvapqotpoXAoc), sans courir le risque du péché et les « peines» 
de la vertu? La réponse est résolument négative. S'il est vrai que l'enfant 
aborde l'au-delà avec la méme innocence que l'homme vertueux, il n'est 
pas vrai qu'il ait une supériorité pour n'avoir pas vécu une vie normale. Il 
est méme en état d'infériorité: il n'a pas exercé son intelligence et ses sens, 
il n'a pas accru sa capacité de jouir de la tpuqr| divine, il est moins bien 
préparé. 

La partie centrale du traité de Grégoire a retenu longuement mon 
attention, plus que les discussions du début et de la fin sur les problémes 
de la providence et la doctrine de la rétribution. C'est que Grégoire donne 
là sa véritable «recherche» (Grtqoic), en des termes qu'il choisit lui- 
méme, dans le domaine ontologique. À partir d'une définition de l'homme 
créé (sa «nature» et la finalité de cette «nature»), il montre que les ré- 
compenses de l'au-delà ne sont pas à proprement parler une rétribution 
des mérites mais l'achévement «naturel» de ce qui est en germe en tout 
etre doué de raison, créé pour glorifier Dieu en le connaissant. Les enfants 
poursuivront dans l'au-delà la croissance de leur àme dans la connaissance. 

Si nous reprenons les points de doctrine relevés dans la partie centrale 
du traité de Grégoire, nous énoncerons une série de problémes philoso- 
phiques qu'il n'est pas question d'étudier ici: nous avons trouvé une 
définition de la «nature» de l'étre créé « doué de raison», et de sa finalité 
(Ótou xóápiv, 172B; okonóc, 173B), qui est de connaitre Dieu et de le 
glorifier; l'affirmation que pour cet étre il existe une «vie» qui lui est 
«propre» (Kkatà «oiv, oikeía t.K. KatdAAmAoc, 173D; oupqourgc, 
oikeg(a, 176D ; oiksiov ... xatà oooiv, 177B, etc....); que cette «vie» est 
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la vie de l'au-delà (Gor) &ke(vn), définie elle-méme comme une «activité» 
(&vépyeia, 173C et passim), dont le fonctionnement «sain», sans « mala- 
die», est une «jouissance» de son objet naturel (àróAavoic); activité 
qui consiste à «regarder» vers Dieu (BAérew, 173C, 176A, etc....), le 
regard désignant la connaissance et la participation (passim, uet£ysev, 
puecovoía, par exemple 173D). 

Deux idées sont essentielles au raisonnement de Grégoire: 
l'une est que l'étre créé accomplit sa nature par une croissance continue ; 
l'autre, corollaire de la premiére, est que l'étre créé a des degrés différents 
de capacité selon les étapes de sa croissance (vocabulaire de la capacité: 
y Oopeiv, yopntikóc, óovapic, £&ic kai ó0vapuc, óc ó0vaxax en 180A-C et 
181C). 

Deux métaphores servent à exprimer la doctrine, celle du regard et 
celle de la nourriture: deux métaphores qui n'en font qu'une, puisque le 
regard (ou contemplation de Dieu, 9eopía) est le mode d'alimentation de 
l'àme. 

L'ensemble de ces idées (définition de la nature humaine par sa finalité 

de connaissance, idée de croissance dans la connaissance) forme chez 
Grégoire un tout parfaitement cohérent et ordonné (tá&ig t& koi 
üKkoAov9ía!) que les lecteurs de ses oeuvres connaissent par d'autres 
exposés doctrinaux. Ici, appliqué au cas des enfants morts prématuré- 
ment, il apporte une solution originale. Mais il faut aussi souligner ce qu'il 
doit à la tradition chrétienne, reprenant des thémes platoniciens. 
1l. Le théme de la croissance. Les Cappadociens ont fait du théme de la 
croissance dans le bien un privilége de l'homme. Si pour Origene fous les 
étres créés, anges et hommes, ne participent au bien que par un acte libre 
susceptible à chaque instant de cesser son activité,?" Basile dit quelque 
part, de facon contraire, que les anges ont recu leur perfection en méme 
temps que leur étre et qu'ils n'ont pas eu à la conquérir au terme d'un 
progres; seuls les hommes sont soumis au fait de la modification incessante 
(GAXotoctc), pour leur àme comme pour leur corps: /es anges n'ont pas 
été créés «petits enfants», vimvot, pour ensuite croitre par leur effort et 
recevoir la sainteté: ils ont celle-ci dés leur premiére constitution, pour 
ainsi dire forgée dans la pàte méme de leur substance, comme par la 
trempe du fer.?! La croissance dans la connaissance est, pour l'homme 
seul, une nécessité mais c'est en méme temps le signe de sa supériorité, 
puisqu'il en est responsable. 

Le théme de l'homme créé « petit enfant», vrjmi0c,?? appelé à «croitre» 
et à devenir parfait au terme d'un progrés, théme qui fournit ici la base de 
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la réponse de Grégoire, véhicule des éléments philosophiques reconnais- 
sables: l'homme est doué d'intelligence «en puissance», seule l'«activité» 
de cette faculté lui permettra de l'avoir en acte; tel est notamment le róle 
de l'étude et de la pratique des sciences.?? Si l'homme est défini comme 
l'étre doué de raison «capable d'intelligence et de science», cela ne vaut 
que pour l'homme adulte: l'enfant n'a qu'une intelligence « en puissance». 
Grégoire précise ceci dans les chapitres 29 et 30 de son traité Sur /a créa- 
tion de l'homme: le corps et l'àme sont créés en méme temps, mais la force 
intérieure de la nature est donnée «en puissance» et se développe selon un 
ordre précis, comme la semence. Si la vie véritable de l'homme est une vie 
de connaissance, celle-ci ne sera grande qu'au terme d'un développement. 
L'àme doit «croitre» pour étre davantage capable de Dieu. Un beau 
passage du traité Sur l'áme et la résurrection expose admirablement cette 
notion d'un espace intérieur appelé à une croissance infinie.?* Ici, dans le 
traité Sur les enfants morts prématurément, Grégoire parle du nouveau-né 
en termes négatifs: il n'a pas encore en lui la faculté de recevoir le /ogos 
(168B); 1l est apparenté à ce qui est «sans raison» (QAoyía, 169C); il est 
«inachevé» (àteAn(c, 172A; 180C); son corps est «sans articulations» 
(168B; 181D); sa faculté sensitive a encore besoin de «se tendre» 
(rovo9f|vat, 168A). On reconnait en ces termes l'idée répandue dans 
l'Antiquité, attestée par les Soiciens, souvent exprimée par Origéne, selon 
laquelle le /ogos de l'homme se développe progressivement depuis la 
naissance jusqu'à la « plénitude», ovpAT|pooic, qu'il atteint au bout de 
quelques années.?* Le nouveau-né n'est pas encore, au sens propre, un 
étre «doué de raison». Une autre série de termes négatifs est plus origi- 
nale: ils présentent le nouveau-né comme absolument privé de toute 
expérience, à la fois du mal et des legons de la vie: ce sont les termes que 
nous avons relevés plus haut, à propos de 181D.?9 Tout ce vocabulaire de 
la croissance, de l'exercice, du developpement de la capacité, s'enracine 
dans une tradition philosophique et chrétienne antérieure à Grégoire. 

2. La nourriture par le regard. Grégoire a donc défini l'évépyeia qui 
permet à la créature douée de raison de subsister dans l'étre par le verbe 
BAéneiw (173C et 176A) et il a comparé cette activité de «conservation» 
(covtrpeitva,, 173C) à l'entretien des corps par l'alimentation: le regard 
de l'àme « vers Dieu» nourrit sa vie. Ce théme bien évidemment remonte 
à Platon, auquel les écrivains chrétiens et les néoplatoniciens doivent la 
métaphore de l'oeil de l'àme et tous les développements autour de la 
vision de l'àme: les deux idées de nourriture et de culture intellectuelle 
étaient déjà associées chez Platon, d'autant plus aisément que le vocabu- 
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laire de la croissance et celui de l'éducation sont confondus, tpéoe et 
tpooT| ayant sens sur les deux registres.?" Grégoire utilise dans ce traité 
cette notion d'une 9eopía qui est une tpoq1] (180D), ainsi que l'affirma- 
tion du róle de la vision pour le développement de l'intelligence: par ses 
yeux, l'homme peut contempler l'univers, en recevoir les legons, exercer 
son intelligence à en comprendre les régles.?8 

Pour Numénius, pour Origene, pour Plotin, il est dit pareillement que 
l'étre subsiste s'il tourne son regard vers l'Étre supréme. Parlant du Fils, 
Origene disait: le Verbe était auprés de Dieu dans le principe, et « parce 
qu'il est auprés de Dieu il demeure toujours Dieu... et il ne demeurerait 
pas Dieu s'il ne persévérait dans la contemplation ininterrompue des pro- 
fondeurs du Pére».?* De fagon analogue, parlant de l'homme créé à 
l'image de Dieu, Athanase écrivait: «sa pureté lui permet de contempler 
sans cesse l'image du Pére... Cette contemplation le réjouit et le renou- 
velle dans le désir qui le porte vers Dieu».*? Dans les textes de ce type, les 
verbes qui indiquent la permanence dans l'étre (pnévet, napapévew), ou 
le renouvellement incessant du désir qui porte vers Dieu, correspondent à 
l'emploi que Grégoire fait du verbe cvvtnpeio9a:: la persistance dans 
l'étre se fait par /e regard, qui alimente l'étre. 

Origéne a développé l'idée que les créatures, à la différence de Dieu, 
n'ont pas en elles le bien «substantiellement», obot0060c, mais par partici- 
pation, en le prenant comme un ajout supplémentaire (£85 énvyevrjpatoc) 
et il a associé cette doctrine à la métaphore de la nourriture. Le bien ne 
manquera pas, dit-il, à celui qui sait s'alimenter en prenant «le pain de vie» 
et «la boisson véritable» :*! avec ces expressions qui viennent de l' Evangile 
de Jean (6, 51 s.) et, par delà l'Evangile, du récit de l' Exode (la manne et 
l'eau du rocher), Origéne répond aux références que Celse faisait au mythe 
du Phédre et à la «nourriture» de l'aile de l'àme. Pour Origéne, la faute 
premiére des créatures douées d'intelligence et faites pour contempler fut 
donc une faute d'alimentation: elles se sont gorgées à satiété des biens 
divins au lieu de s'alimenter selon des mesures définies. Pour qui s'alimente 
selon ces régles, le bien ne manquera pas pour la conservation de l'étre, 
£ic t1|v 1']pnoiv ab100.2? 


Quelques textes du Peri Archón d'Origéne 

Origéne parait bien étre un jalon important dans la transmission du 
théme platonicien de la nourriture de l'àme par la contemplation et, plus 
précisément, de l'idée d'une croissance dans la connaissance. On lit chez 
lui un développement sur la croissance par les exercices de la vie d'adulte, 
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comme chez Grégoire: tout ce qui est en l'homme capable de comprendre 
accroit sa capacité de compréhension par l'instruction et les exercices, et 
cela, précise Origéne, n'est pas possible dans l'enfance, lorsque l'assem- 
blage des membres encore faibles ne peut servir d'organe pour le dévelop- 
pement de l'intelligence. C'est tout au long des exercices de la vie d'adulte 
qu'il y a croissance de la faculté de connaissance.?? Mais, d'une facon 
plus nette, nous pouvons lire dans le Peri Archón une page qui prépare la 
réponse que Grégoire donne au probléme des enfants morts prématuré- 
ment. Il s'agit du chapitre de cet ouvrage consacré aux promesses de l'au- 
delà. Origéne avait annoncé ce sujet dés la Préface en ces termes: l'àme 
a une substance et une vie qui lui sont propres; aprés cette vie ici-bas, 
elle sera traitée selon ses mérites, recevant béatitude ou supplices du feu 
(Préface $ 5). Mais dans le traitement de la question (II, 11) la probléma- 
tique est différente. Origéne, comme le fera Grégoire, commence par une 
définition de l'étre créé doué de raison: si tout étre vivant se définit par le 
désir qui lui fait toujours vouloir son bien propre (on reconnait la doctrine 
de l'oik£(o ctc), nul étre ne restant jamais sans mobilité, l'étre humain se 
définit, au delà du désir des plaisirs du corps et du souci des affaires 
publiques, par le désir naturel de connaissance (II, 11, 1 et 4). « De méme 
que l'ail cherche naturellement la lumiére et la vision, et que notre corps 
désire par nature nourriture et boisson, ainsi notre intelligence porte en 
elle le désir qui lui est propre et naturel de savoir la vérité de Dieu et 
d'apprendre la cause des choses» (II, 11, 4). Or ce désir n'a pas été donné 
en vain. Les simples s'imaginent que la satisfaction de ces désirs sera 
matérielle (IT, 11, 2) alors qu'il convient de les transposer dans l'ordre 
spirituel. La nourriture sera celle du festin de la Sagesse (Prov.9, 1—5). 
L'intellect ainsi nourri sera remis dans son état initial (IL, 11, 3). Toute la 
peine que l'homme se donne ici-bas le prépare et le rend capable de mieux 
recevoir ensuite l'instruction future, puisqu'il a été dit: «à quiconque 
posséde, il sera donné et donné davantage» (Matth. 25,29) (II, 11, 4).4 
L'homme qui a quitté cette vie peu instruit mais qui a présenté des oeuvres 
dignes de louange peut étre instruit dans la Jérusalem céleste (II, 11, 3), 
lieu d'instruction des saints, école des àmes: là progressera plus vite 
l'homme qui a le cceur tout à fait pur, dont l'intelligence est purifiée et la 
pensée bien exercée (II, 11, 6). Origene décrit alors un vaste programme des 
connaissances promises pour cet au-delà et montre la croissance de l'àme 
dans la connaissance: 

« Et ainsi la nature raisonnable grandit étape par étape: elle ne grandit 
pas comme elle le faisait dans cette vie en chair, en corps et en àme, mais, 
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croissant en intelligence et en sens spirituel, elle est amenée à la science 
parfaite, désormais elle-méme intelligence parfaite; elle n'est plus du tout 
entravée par les sens de la chair, mais elle s'accroit de développements 
intellectuels, elle garde sans cesse ses regards vers les causes des choses 
dans la clarté et, pour ainsi dire, «face à face»; elle acquiert la perfection, 
d'abord celle gráce à laquelle elle est montée en cet état, ensuite celle 
gráce à laquelle elle s'y maintient, et les nourritures dont elle s'alimente 
sont les contemplations et les compréhensions des choses, ainsi que les 
raisons de leurs causes. De méme en effet que dans cette vie corporelle 
d'abord nous grandissons corporellement pour devenir ce que nous som- 
mes, et notre développement nous est procuré dans notre premier áge 
par une quantité suffisante de nourriture, mais ensuite, une fois notre 
aptitude à croitre arrivée à sa mesure, nous usons de nourriture, non plus 
pour grandir, mais pour vivre et nous garder en vie au moyen d'aliments, 
de la méme facon, je pense, l'intelligence, une fois parvenue à son état de 
perfection, s'alimente cependant et use de nourritures appropriées et con- 
venables, avec une mesure à laquelle rien ne doit manquer ni étre en trop. 
Mais dans tous ces cas la nourriture dont il est question doit étre comprise 
comme la vision et la compréhension de Dieu, elle a ses mesures ap- 
propriées qui conviennent à la nature faite et créé; et ces mesures doivent 
étre observées par chacun de ceux qui commencent à «voir Dieu», c'est- 
à-dire à le comprendre par la pureté du ceeur» (II, 11, 7). 

On note dans cette page bien des différences entre Origene et Grégoire, 
mais le mouvement est le méme. La plus grande différence tient à ce que, 
pour Grégoire, la croissance dans la connaissance de Dieu ne saurait con- 
naitre d'arrét et de perfection, puisque Dieu est infini et propose une parti- 
cipation à son bien qui ne connaitra pas de terme.5* Quelques éléments 
sont d'autre part propres à Origene: l'opposition entre la yvy qui croit 
ici-bas en méme temps que le corps, et le vobc, en quoi l'àme se trans- 
forme lorsqu'elle parvient à sa perfection; l'idée qu'il y a des « mesures» 
que doit observer l'intelligence dans son alimentation («ni trop ni trop 
peu»: cela peut renvoyer à la loi selon laquelle les Hébreux dans le désert 
devaient recueillir la manne, en Exode 16,17). Mais l'idée maítresse est la 
méme: l'àme a commencé sa progression au cours de sa vie humaine par 
l'exercice de ses facultés intellectuelles, elle est naturellement orientée vers 
le mode de vie qui lui est propre, elle s'alimente pour se maintenir dans 
cette vie. Ce qui la fait croitre est l'exercice de son intelligence; elle se 
nourrit de ce qu'elle voit, etc.... Origene évoque aussi le cas de ceux qui 
quittent cette vie «peu instruits» et qui compléteront leur instruction 
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dans l'autre vie: il y a là l'amorce de la réponse que donnera Grégoire au 
probléme des enfants morts prématurément. 


L'étude de la partie centrale du De infantibus (172B-184B) conduit à 
quelques observations sur cet ouvrage de Grégoire. 

Grégoire a trouvé chez ses devanciers (Irénée, Origéne)*$ une doctrine 
(homme appelé à croitre continüment, ici-bas d'abord, puis dans l'au- 
delà) qu'il utilise de facon originale pour apporter sa réponse à la question 
du sort futur des enfants morts prématurément: puisqu'ils n'ont pas eu 
l'occasion de «croitre» par l'exercice que procure la vie ici-bas, ils le fe- 
ront dans leur vie future, oü ils entreront innocents (hors des douleurs que 
provoque la méchanceté) mais moins capables d'étre heureux que les 
hommes arrivés dans l'au-delà aprés une longue vie de vertu. 

Grégoire accentue dans ce théme, de facon remarquable, une idée qu'il 
pouvait lire dans le Peri Archón d'Origéne et peut-étre dans d'autres 
ouvrages chrétiens: l'«éducation» que l'homme regoit providentiellement 
ici-bas dans le monde par divers instruments (la nature, la culture, les 
Ecritures, le « mystére» de l'Evangile) le prépare à la jouissance de Dieu 
dans l'au-delà parce qu'elle «exerce» ses organes de perception du divin, 
l'intelligence et les sens de l'àme; au moment de son arrivée dans l'au-delà, 
il est plus ou moins «exercé», plus ou moins «capable» de recevoir la 
fruition des délices célestes. L'accentuation de cette idée donne le ton du 
traité de Grégoire, qui est une exhortation à tirer le meilleur «exercice» 
possible des activités de la vie humaine.* 

Cette instruction n'est pas seulement intellectuelle: la contemplation 
du monde implique le dépassement et le détachement du monde; l'exer- 
cice des sens en est une purification. L'homme se rend à la fois «bien 
exercé» et « purifié». Quant à la «jouissance» de Dieu (ànóXAavotc), elle 
s'exprime tout autant par le vocabulaire de la joie que par celui de la 
«compréhension» de Dieu; elle est participation à Dieu, une participa- 
tion que Grégoire exprime avec lyrisme lorsqu'il évoque la croissance de 
l'étre « dans l'abondance» des biens divins.*? 

Ce traité s'inscrit de facon tout à fait cohérente au milieu de quelques 
uns des ouvrages les plus importants de Grégoire (le Discours catéchéti- 
que, le De hominis opificio, le De anima et resurrectione, les Orationes in 
Canticum, dont il se distingue cependant par des traits qui lui sont pro- 
pres.? D'une part, nulle part ailleur son ne trouve un éloge aussi fort de 
l'intelligence et de l'expérience humaine, qui conditionne la « capacité» de 
joie et de fruition pour l'au-delà; d'autre part, les signes du christianisme 
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ne sont nulle part aussi effacés qu'ici (manquent ici: le baptéme, qui 
n'intervient pas comme condition du renouveau et de l'accés de l'homme 
à la vie éternelle; le péché originel, qui pourrait priver l'homme de l'ac- 
complissement de sa nature propre; l'eeuvre rédemptrice du Christ, — in- 
carnation, passion, résurrection -, qui répare la nature déchue; les sacre- 
ments; la résurrection des corps qui doivent étre associés à la vie de 
l'esprit; la gráce et l'élection). La dominante du texte est donnée par le 
vocabulaire de la croissance dés ici-bas, dans l'ordre de la connaissance 
et de la purification, et par la métaphore de la nourriture: la vie éternelle, 
ce sera que l'àme, selon une capacité acquise ici-bas mais appelée à 
s'accroitre, se nourrira de la contemplation de Dieu, de la fruition de 
Dieu. 

En imaginant le sort futur des enfants morts prématurément, Grégoire 
de Nysse n'a pu se résoudre à leur accorder un bonheur «à l'égalité» avec 
celui que les hommes adultes aborderont au terme de leurs efforts ver- 
tueux et de leur ascése. C'eüt été à ses yeux ruiner la raison méme de ces 
efforts, abattre les fondements de la vie spirituelle. La vie humaine a une 
valeur positive. C'est une chance pour l'homme, que de ne pas mourir 
prématurément, méme si cela lui fait courir les risques du péché: la vie 
dans son corps et dans le monde lui est donnée pour qu'il s'y exerce à 
percevoir Dieu, pour que son àme devienne plus large, plus ouverte, plus 
«capable» de recevoir la jouissance de Dieu. 


NOTES 


1 Voir J.Daniélou, Le traité «sur les enfants morts prématurément» de Grégoire 
de Nysse, Vigiliae Christianae 20(1966)159-182. La présente étude a été menée à 
l'occasion du Colloque sur Grégoire de Nysse qui s'est tenu à Leiden en 1974. 

Nous avons bénéficié lors de ce Colloque du texte critique du traité De infantibus 
établi par Hilde Polack en vue du volume IIL2,1 des Gregorii Nysseni Opera. Ce texte 
n'étant pas encore publié, nous donnons ici les références aux colonnes de la Patrologie 
Grecque, tome 46. 

? JD.L.Balás a particuliérement souligné l'importance des textes d'Irénée dans la 
communication qu'il a présentée au colloque de Leiden. Voir aussi infra n. 32. 

3 Surce personnage important, voir J. Daniélou, Le traité ..., 159-161. 

1 Le sens de la question de Hiérios n'est pas « pourquoi...» mais: «qu'adviendra- 
t-il d'eux». 

Le probléme des ácpot, déjà formulé chez les Tragiques, éludé par Platon dans le 
mythe dela République X en 615C, a donné lieu à l'époque tardive à des spéculations sur 
leur sort «errant». Voir E. Rohde, Psyche (Excursus n? 6) et la bibliographie fournie 
par J. H. Waszink, à propos du chapitre 56 du traité De anima de Tertullien (Tertulliani 
De anima, Amsterdam 1947, 564—567). 

5 Voir P.J. Alexander, Gregory of Nyssa and the simile of the banquet of life, 
Vigiliae Christianae 30(1976)55—62. 
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$ Origeénea établi un paralléle entre l'action de la providence qui s'étend « jusqu'aux 
plus petites parties» de l'univers et l'inspiration des Ecritures qui atteint «le moindre 
ióta»: Peri Archón IV,1,7 et Fr. in Ps.1 ap. La Philocalie, ch. II, p. 39-40 Robinson. 
L'idée que l'«économie» divine va dans tous les étres et qu'il ne faut laisser sans examen 
aucun des faits méme «les plus petits» (Grégoire, ici, 165D), avant d'étre une doctrine 
stoicienne (voir Diogéne Laérce VIII, 138—139 — SVF II, 634 et surtout les textes de 
Plutarque présentés en SVF II, 937: ot6& tobAÓyxictov), a également pour origine 
l'étude des animaux par Aristote, que les Cappadociens se plaisent à utiliser (voir par 
exemple Basile de Césarée, Homélies sur l' Hexaméron V, 8 ou VII, 5). 

'* Lemot àvi(óootc comme terme habituel pour la «rétribution» lors du Jugement 
ne semble pas apparaitre avant le IVéme siécle. Il n'est pas néotestamentaire mais 
reprend le verbe ávtióióóvat qui se lit dans les deux principales phrases néotestamen- 
taires fondant la doctrine de la rétribution: Matth. 16,27 et Rom. 2,6 (qui ne font que 
reprendre une formule de la Septante qui se lit en plusieurs passages: Ps. 61,13; Prov. 
24,12 ..., «rendre à chacun selon ses cuvres»). La Septante utilisait aussi, trés fré- 
quemment, le verbe áàvxamxoóióóvat ainsi que le mot àvtamóó0c1ic, mais dans le con- 
texte du jugement vengeur de Dieu contre les ennemis, ce qui rendait ces termes inadé- 
quats à parler de la rétribution des justes. L'expression «jour de vengeance», riuépa 
ü vta o000£0cG, ne pouvaitseconfondre avec l'idée du juste jugement de Dieu. On trouve 
cependant ávtanóóopa (— Ps.27,4) dans l'Epítre de Barnabé 21,1 et àvxanxoóóceic 
dans la glose d'Origéne sur le Psaume 118,30 (La Chaíne palestinienne sur le Psaume 
116, éd. M. Harl, Sources chrétiennes 189 et 190, p. 241). Les Chrétiens ont à leur dis- 
position toute une série de termes pour désigner «les biens» promis en récompense, par 
exemple ji1036c, &9Xov, àápoiBn, ces biens eux-mémes étant le plus souvent désignés 
par les mots xà àya9à, ai &nayyeA(at, ou: «la vie éternelle», «le Royaume», «T héri- 
tage», «la béatitude», etc. ... Pour Grégoire, voir aussi infra la note 10. L'emploi du 
mot ávcíóooig chez Grégoire se retrouve tout à la fin du Discours Catéchétique, ch. 40, 
pour désigner toute la vie «éternelle»: vóv u&v kaxà xóv Bíov, uegxvà vabta 68 kaxà trjv 
aioviav àvciióootv. 

$* La premiére solution est attestée dans une réflexion de Grégoire de Nazianze sur 
les enfants morts sans étre baptisés (Or. 40,23): ils ne recevront du juste Juge ni glorifi- 
cation ni chátiment car quiconque ne mérite par le blàme n'est pas non plus digne 
d'honneur. Grégoire de Nysse, à la fin de son traité, répéte les deux négations: on ne 
doit dire ni que les enfants morts prématurément sont «dans les souffrances» (de 
l'au-delà) ni qu'ils sont «à égalité» avec ceux qui ont vécu une longue vie de vertu 
(192B). Grégoire, cependant, ne me semble pas avoir voulu situer les enfants morts 
prématurément dans une sorte d'entre-deux: il leur accorde un début de félicité qui 
s'accroitra (voir 180D cité infra). Méme refus d'une rétribution «tout de suite» et «à 
égalité», dans un autre contexte, en De baptismo, 428A.— L'emploi de l'expression 
«étre £v dA ygwvoicg», qui n'est pas plus traditionnelle que le mot ávrzíóooic, se lit 
pareillement dans le Discours Catéchétique ch. 8, p. 47,6 Srawley, qóBo tfjg tv 
QA ygwóOv àvti6óosog (et ch. 40, p. 163,6: fj àAyewr ... Gon). 

? Si nous appelons A, B et C les trois problématiques et les trois types de langage 
que nous distinguons (providence, rétribution, anthropologie), nous les trouvons suc- 
cessivement dans le traité dans l'ordre A,B,C,B,A. 

1 «attendu» et «espéré». Voir le verbe dans le Nouveau Testament et, ici, en 
177B et D. Grégoire fait aussi un usage fréquent du mot xpoksíjuevov pour désigner 
«ce qui est proposé» (à notre espérance) (ce sens n'est pas signalé dans le PGL; je ne 
l'ai pas remarqué chez Origéne): 169A, 176C, 180A, 180C (de fagon absolue: tà 
npoks(pueva). Méme emploi dans le Discours Catéchétique ch. 40, p. 163, 2-3 et 19 (xà 
à ya9à tà £v énayyeA(atc toic £0 Depuokóoct npokeípeva). 

H Voir, à titre d'exemple, le début del'Oratio VI in Canticum canticorum, p. 173-174 
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Langerbeck et le début du chapitre 6 du Discours Catéchétique. Ici ce besoin de poser le 
fondement ontologique de la doctrine s'exprime par deux questions: ... ó9&v j| 
üv9ponívn qoctc kai ótou xápiv T]A9ev eic yéveciv (172B). 

1? Grégoire de Nazianze, Or. 38, 9-11. Némésius d'Emeése, De natura hominis ch. 1, 
p. 44-48 Matthaei. Sur ce théme et ses sources philosophiques, voir W. Jaeger, Nemesios 
von Emesa (Berlin 1914)96-120; E. Skard, Nemesios-Studien I, Symbolae Osloenses, 
1936. K. Reinhardt, Poseidonios von Apameia (Stuttgart 1954) coll. 773—778. 

13 J,.Daniélou, l'Etre et le temps chez Grégoire de Nysse (Leiden, 1970) 70—73. Les 
textes de Grégoire de Nysse les plus proches du passage que nous commentons se lisent 
encore une fois dans le Discours Catéchétique, ch. 5 et 6 (voir notemment les p. 22-23 
Srawley, avec la méme idée, que la terre ne doit pas étre privée du mode de vie céleste, 
ópotpoc, ici en 173B et Disc. Cat. ch. 6, p. 30, 8S., ápoipeiv. Méme idée: De oratione 
dominica IV, 1165B-C). 

14 Sur cette doctrine, voir l'ouvrage fondamental de D. L. Balás, Metousia Theou. 
Man's Participation in God's Perfections according to Saint Gregory of Nyssa (Rome 
1966). 

15 pans ces quelques lignes, les plus importantes à mes yeux de tout le traité, on 
trouve les équivalences: «regarder vers Dieu», «activité et vie propre à l'àme», 
«entretien» (cuvtnpeitat) de sa vie par la «participation», analogue à l'entretien du 
corps par les nourritures (173C). 

1$ De hominis opificio ch. 29, 236B—240B et ch. 30, notamment 253-156 (mode de 
développement de l'étre). Voir F. Dirlmeier, Die Oikeiosis-Lehre Theophrasts, Philolo- 
gus, Suppl. XXX, 1, 1937; M. Pohlenz, Die Stoa, Geschichte einer geistigen Bewegung 
(Góttingen 1948) 113s. L'origine aristotélicienne se trouve dans I' Histoire des animaux 
VIII et IX. (Qucik7| óbvapic). Textes stoiciens: SVF III, 178 s. (Diogéne Laérce VII, 85: 
Tiv npótnv óppilv ... £ni tó tnpeiv &autó...) cf. Cicéron, De finibus III, 16 et Hié- 
roclés (le Stoicien) avec la bibliographie ap. C. J. de Vogel, Greek Philosophy III (Leiden 
1959) n? 945c et 999c. (oikeio009a1 &avtó). Le contraire de l'oikeíooic est l'àAXotpí- 
Octo). 

W^ $ ..61& ktriogoG rapax9eioa eic yéveoiv xpóc tó npótov attiov dei BAénst 
t&v Óvtov kai tfj uigcovooíq toO ongpéxovtoc 610 ravtóc £v t$ àya9 cuovtnpeitat 
Küi tpónov tivà mÓávrtote KríiGevai Oià cvfjg &v toig àáya9oicg £ravu&noeog npógc tÓ 
pueiGov dAAotovpévn K.1.À. (p. 174, 5-9 Langerbeck). Cf. C. Eunomium III, VI, 74: ... 
fj 6$ Kvícig £x petox fic vo6 BeActovoc &v t xaX vívexat, fixi; ob p'óvov xo elvat 
tip&ato &XXà xai tob &v t kaAXdà elvat rávtote 61 tfjc tpóc t0 kpeittov érav&nf)oeoc 
év 1 &pxeo93ai kxatvaAappáverat. Ces deux textes se terminent par l'idée qu'il n'y a 
pas de terme au progres, avec la citation de Pil. 3, 13-14. 

15 Pour la distinction des trois formes de vies dans lesquelles se manifeste «1a force 
naturelle» de chaque espéce d'étres (plantes, animaux, étres doués de raison) voir par 
exemple De hominis opificio ch. 8, 114D-1454A. 

1 [e Christ n'est pas nommé dans le De infantibus: il y a là un fait de genre litté- 
raire sur lequel nous reviendrons en conclusion. 

?! On ne peut donc pas voir en ce passage une allusion au péché originel (la maladie 
n'atteint pas tous les hommes) ni à l'eeuvre rédemptrice du Christ vécue dans le bap- 
téme (la purification est obtenue «par les vertus»). Voir déjà en 169B: la «souillure» 
(poAvcpnóc) qui se méle «ou plus ou moins» à la vie de l'homme exige DESueoup de 
« peines» (vertus, ascése) pour que l'homme s'en débarrasse. 

?! jJ. Daniélou, Le traité ..., 175, traduit tout autrement cette expression, en don- 
nant à t')v ápxlv le sens de «originellement», ce qui le conduit à s'étonner qu'il n'y 
ait pas de place pour le péché originel, puis à expliquer fort bien que la problématique 
de Grégoire est tout autre. En fait, il ne faut donner aucune valeur à &px| autre que le 
renforcement de la négation, comme souvent ailleurs, et chez Grégoire méme, dans ce 
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traité, en 177d, 180D, 184A, 184C.— Pour le théme trés ancien dans la littérature 
grecque de la maladie des yeux, chassie ou brouillard (Àrun, ópíxAn, àxA0c), voir 
J. Daniélou, L' Etre et le temps ..., 133-153. 

?^ [e probleme de l'absence du baptéme pour les enfants morts prématurément est 
posé par Grégoire lui-méme dans un autre contexte (De baptismo) et par nombre de 
Péres de l'Eglise. 

?3 Le mot à&nxóAavcio est central dans notre traité, comme il l'est dans les grands 
textes paralléles de Grégoire. Le mot, et le verbe correspondant, ont un passé chrétien 
(on trouvera quelques exemples dans le PG). Dans le De infantibus il vient dans trois 
contextes: 1. pour indiquer le fruition de la vue (173D, 176A); 2. pour la fruition de 
l'àme (177C); 3. pour la fruition eschatologique (180B). Il est toujours associé à l'idée 
que cette fruition est naturelle (c'est l'heureux fonctionnement d'un organe de percep- 
tion) et qu'il y a connaturalité (cuoyygvnic) entre le sujet et l'objet de la fruition. Textes 
paralléles: Discours Catéchétique ch. 5 (Phomme a été créé pour jouir de Dieu: la bonté 
ne peut pas rester àvamxóAavotov, il faut quelqu'un qui y participe et en jouisse, 
ug£tÉxovtóg t£ kai àroAabovtoc, etc. ...) De hominis opificio ch. 2 (l'homme a été 
créé pour la jouissance des biens terrestres; le monde a été préparé comme un banquet 
pour lui; il a une double constitution pour qu'il ait une double connaturalité et puisse 
avoir une double jouissance, de Dieu et des biens terrestres; par la jouissance de la 
beauté du monde il prendra connaissance de Celui qui donne les biens); ch. 19 (il y a 
jouissance propre à l'àme, à la fois dans les origines et dans l'eschatologie; Dieu est 
celui qui propose la jouissance de toutes choses «sans jalousie»). 

*^^ [e mot tpoQn"] est évidemment fourni par l'interprétation traditionnelle de 
«Eden». Ici 1puot) est employé seul dans tout le raisonnement de 180BC et 181C. 
Autres exemples dans PGL s.v. tpuqr| 4a et b. 

?*5 ['expression kac é&ovcíav uecéxovoa évoque-t-elle une participation p/éniére à 
l'abondance des biens divins? Cela serait contraire à l'affirmation habituelle de Gré- 
goire (que nous ne lisons pas ici, il est vrai) selon laquelle la participation à Dieu 
croitra sans connaitre de terme. Entre autres textes, voir la fin des deux textes cités 
dans la note 17 et encore: Or. in Canticum I, p. 31, 6-8 Langerbeck: ... o0 f| àróAavcic 
fj Gel ywwopuévrn àqoppn) ue(Covog &ri9upíac yívexat tfj Iigcovoía tv óya9óv. tóv 
1Ó90v cuvenite(vovoa ... et ibid. p. 32, 2-5; Or. in Canticum XIV, p. 425, 14-17: oo 
f| &xtóAanvcic obk érikóntet tT]v érmi9upíav t kópo àAXà cpépet pXXov 610. Tfjc ... 
ue£toucíag tóv r69ov. Voir encore De mortuis p. 36, 4-8 Heil. L'absence de kópogc est 
peut-étre une correction à l'idée origénienne d'une faute primitive de satiété dans la 
contemplation que les esprits faisaient de Dieu (voir n. 42). On notera la métaphore de 
la nourriture: la jouissance «nourrit» le désir. Dans le passage du De infantibus que 
nous commentons, on notera l'emploi de 1ó 1pegqópnevov pour désigner le jeune enfant, 
assimilé (comme déjà plus haut en 180A et dans le texte cité n. 34) à une jeune plante, à 
un jeune animal, qui a besoin de croitre. Le verbe £vaópóvgo93a: (hapax?) convient tout 
à fait bien pour dire qu'un jeune étre vivant (plante ou embryon) « máürit» (voir dans les 
dictionnaires les exemples de áópóc et áópóvo chez Aristote par exemple, et, ici 
méme, en 172A). Le théme de la croissance s'exprime ici par l'idée que l'étre devient 
«de plus en plus» capable, ailleurs on trouve souvent ab&ávo, ab&noic. Les trois 
vocabulaires de la croissance, de la capacité et de l'«épectase» sont aisément associés 
dans les grands textes de Grégoire sur la participation. Voir, par exemple, les deux pages 
de l'Or. in Canticum VIII, p. 246-247 Langerbeck: ó ... ka9apóc tiiv kapóíav ... ópà 
tÓv 9eóv dei katà tv ávaAXoyíav tfjg Sovápgoc ócov xopfjcai óbvatat tocobtov 
Ttíj katavonjoet ógxópsevoc. [...] 'O ... «péxov &avtoÓ pe(Cov nüvrote xav àvéepoc 
yívetai Gei ... abCópevoc. [..] ... obte ó àvióv note iotatai àpyxnv é& dpxfic 
ugtvaAappóévov obte teAeitat repi éauti]v T] tv àei peiGóvov Gern, k.v.A. Et De an. et 
res. 105 B-D cité infra n. 34. 
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?$6 [e mot ótayoyn, si souvent accompagné d'un qualificatif du type obpávioc, 
paKáptoc, tv£upattKÓc, etc. ..., me parait s'étre spécialisé pour désigner le mode de vie 
des saints, le mode de vie de l'au-delà. Voir supra 173A. On trouve déjà cet emploi chez 
Origéne, parlant des philosophes grecs qui ont « philosophé sur l'àme et ont décrit le 
mode de vie (— futur) de celle dont la vie fut vertueuse», tjv óuuyoyr|v cfjc xaX 
BeBieokvutac (Contre Celse VI, 4). La 6wyoyn) bienheureuse est aussi celle d'Adam et 
d'Eve dans le Paradis. 

? [Le développement est introduit par une référence au P5s.18,2, fréquente chez 
Grégoire («Les cieux racontent la gloire de Dieu»...) pour annoncer que chaque 
élément de la création donne « par analogie» un enseignement sur les réalités divines 
(voir, par exemple, De virginitate 11, 3; De an. et res. 25A; Vie de Moise II, 168, 
etc....). L'idée que l'homme est fait « pour contempler le monde» et que, par le monde, 
«il est conduit» vers le Créateur du monde (ici 181A) est commune à la pensée reli- 
gieuse de l'Antiquité tardive (A. J. Festugiére, La Révélation d' Hermes Trismégiste, IT, 
Le Dieu cosmique [Paris 1949] 58 et passim). Grégoire l'exploite dans le De hominis 
opificio ch. 2 ('homme créé en dernier lieu pour qu'il soit le contemplateur des mer- 
veilles). Dans le De infantibus, Grégoire a déjà utilisé ce motif pour féliciter Hiérios 
d'avoir su contempler l'univers (165A-C). 

?5  Géométrie, astronomie, arithmétique, méthode apodictique: un programme 
incomplet de paideia. 

? T'enfant a été défini comme n'ayant pas encore en lui la capacité de recevoir le 
logos: 168B. 

* Peri 4rchón1, 5,3;1,6,2; 1, 7, 2; IL 9,2 ... 

31 Basile, Homélies sur les Psaumes 32, par. 4 et 44, par. 1. Mais le P. Balás me fait 
remarquer que, dans le Contre Eunome III. VI, 73, Grégoire affirme que les anges, 
comme les àmes, doivent croitre (p. 211—212 Jaeger). 

3? Sur les origines du théme et l'ambivalence du mot vij oc (à la fois « imparfait», 
Qüt£A fic, et «innocent»), voir À. Orbe, Homo nuper factus (en torno a S. Ireneo, Adv. 
Haer.Y1V, 38, 1), Gregorianum 46(1965)481—544, et, du méme, Antropologia de San 
Ireneo (Madrid 1969) 210 s. Tous les textes étudiés par le P. Orbe (Théophile d'An- 
tioche II, 24-25; Irénée IV, 38; voir aussi Démonstration 12) donnent déjà la doctrine 
de la «croissance» utilisée dans notre traité par Grégoire. On trouve déjà des expres- 
sions comme: àqopp] xpokoníjc órac abSdGvov kai t£Aetoc ygvópevoc... (Théophile 
II, 24), ou comme: «l'homme était encore áyópvaotog npóg tv t£Aetav. dyoynv» 
(Irénée IV, 38, 1: texte grec donné par les Sacra Parallela). On notera chez Irénée que 
le saint Esprit a la fonction propre de «nourrir» et de «faire croitre» l'homme, 
tpécovtoc kai ab5ovtoc (IV, 38, 3). Tous ces textes méritent d'étre rapprochés de 
Grégoire. 

33 Voir Némésius d'Emeése, De natura hominis ch. I. p, 37 et 55 Matthaei. L'inven- 
tion des arts est également mise en relation avec la nudité d'Adam (M. Harl, en Studia 
Patristica VII, T.U. 92 [Berlin 1966] 486—495). 

34 Ch.14, 1. Tout ce passage mérite d'étre cité, depuis 105A (rávta xp1| 1á&ei tii 
Kai dxoAou9Síq ...) jusqu'à 105C (... ópog obó0£ig &mniKÓmtei tT']|v ab&noiv). Voici 
quelques expressions particulierement importantes: La AoyikT| Qócig est venue à 
l'étre pour devenir un xópnpa 6£ktikóv àya9Gv, 1ó àei tfj rpoo9Tkm x00 £ioxeonévou 
pueiGov yiwópnevov. Totaótn yàp f| x00 9e(ou pugxovoía óotse ueíGova kai ógktikdtepov 
TOl£iv tÓv Év Ó yívgetai ... óc àv ab5g09a1 tÓv xpgqpoóLevov kai p] Aye moc£ cflc 
ab6nosgc.... ... tfj t€ tpeqgopévng óvvájieoc év tfj xv àyaS3ov dqo3ovig npóc tó 
ueiGov énió16000ngG kai tíjg tpgqobonc xopnyiac tfj tv ab&Savopévov £ri600£1 
cupit Amppopobonc. 

3$ A Sept ans, selon ce que rapporte par exemple Aetius, IV, 11, 4 (— SVF I, 149). 
Dans la controverse sur l'intelligence des animaux, on constate que pour Celse avoir la 
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plénitude du /ogos équivaut à connaitre les « notions communes» et à utiliser le langage 
(Contre Celse IV, 84). 

3$ La citation de l'Epítre aux Hébreux 5, 14 prend toute sa force dans ce contexte: 
C'est l'étre qui a «bien exercé» ses sens spirituels qui jouira des biens divins de la 
meilleure facon. Les sens de l'enfant sont purs (« pas de maladie») mais ils ne sont pas 
«exercés». Les sens de l'àme doivent étre à la fois purs (cf. 177A) et exercés. 

? ^áme«est nourrie» par les sciences, dit Socrate en Protagoras 313C. Voir aussi 
Phédon 84A (l'íàme philosophique contemple le vrai, le divin ... et le prend pour 
« nourriture»), Phédre 247D, République 490B, etc.... 

33 165A-C et 181A—C. Dans le premier passage il est précisé que seul celui qui a 
l'eil «clairvoyant» sait tirer les lecons de la vision du monde (sur óiopatikóc, 165B, 
voir la définition qu'en donne Grégoire en Or. in Canticum VIII p. 258, 19—20 Langer- 
beck et en De virginitate 11, 1s.). 

3 Origéne, Commentaire sur Jean II, 2, 18, p. 55, 6-8 Preuschen: ... ei uT] rapépneve 
1fj áOwaA (ttv 96q tob ratpikob Bá9Souc. Voir déjà Irénée IV, 20, 5 («... il n'y a de vie 
que par la participation à Dieu, et cette participation à Dieu consiste à voir Dieu et à 
jouir de sa bonté»). On connait les sources platoniciennes de ce théme (le regard fixé 
sur le modéle: Gorgias 503E, Euthyphron 6E, Cratyle 389 AC, etc....), mais l'on peut 
également citer le regard de Moise qui se tourne vers la lumiére du Buisson ardent selon 
Exode 3,2. 

*9 (Contra Gentes 2. 

^! QContre Celse VI, 44 (et les textes du Peri Archón cités dans la note 30). 

32? ibid. Sur «les mesures» de l'alimentation chez Origéne, voir infra à propos de 
Peri Archón V, 11, 7. Sur le kópoc: M.Harl, Studia Patristica VIII, T.U. 93 (Berlin 
1966) 373—405. 

33  Peyj Archón I, 1, 6. 

^ (Ceux qui, dans la vie d'ici-bas, tournent leurs esprits vers l'étude ... les rendent 
davantage préts à accueillir l'instruction à venir. La méme continuité entre le progres 
ici-bas et la vie future est supposée en II, 3, 1: s'il existe aprés ce monde-ci un traitement 
... qui utilise l'instruction (eruditio — roiósía), ce sera « pour que puissent progresser 
vers une compréhension plus riche de la vérité ceux qui déjà dans cette vie présente se 
sont voués aux études et qui, par la purification de leurs esprits, se sont rendus capables 
dés ici-bas de la sagesse divine». Pour tous ces passages, ainsi que la citation suivante, 
nous nous référons à la traduction du 7raité des Principes publiée par M. Harl, G. 
Dorival, A.Le Boulluec. Etudes Augustiniennes (Paris 1976). 

55 Voir les textes cités supra n. 17 et 25. 

16 Je laisse de cóté la dette que Grégoire doit peut-étre au Pseudo-Athénagore, De 
resurrectione mortuorum, comme l'a suggéré J. Daniélou, Le traité ..., 168—169. 

^ Encela notre traité se distingue fortement du De virginitate oü le mouvement des 
chapitres X-XII (paralléles à certains de nos passages pour le théme de la vision du 
monde) est tout différent: il s'agit d'une exhortation à laisser le monde. 

48 Un seul mot ici évoque l'abondance des biens divins, óavíAgzia, en 180D. 
Ailleurs on trouve le vocabulaire de l'éo9ovía divine (De an. et res. 105C, par exemple) 
et l'image de dons divins qui «débordent» largement sur l'homme: xopmyíag ... 
cuutAmnppopobongo, ibid. cité supra n. 34; &ruAmnppvopobca en De Mortuis 505A (— 
p. 36, 2-7 Heil): 1j àxóAavoic ... àzi xÀAnpovpévn ..., óBapr|c yàp Tj voepà tpuqgrn ... 
üKopéotoc érutAmppopoboa. Le lyrisme de l'abondance de la participation à la tpuqn 
divine évoque ce qui sera chez certains moines le sentiment de tÀmpoqopía. 

39 Pour J. Daniélou, Le traité ..., 181s., le traité De infantibus daterait des années 
385-386, car il est trés proche notamment du Discours Catéchétique, tandis que le 
De an. et res. (en 381) ne donnerait qu'un ébauche du méme théme. G. May, Die 
Chronologie des Lebens und der Werke des Gregor von Nyssa, dans Ecriture et culture 
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philosophique dans la pensée de Grégoire de Nysse, éd. M. Harl (Leiden 1971) 51—66, 
et dans la communication présentée au Colloque de Leiden en 1974, pense que l'on 
peut faire remonter plus haut (379—380) l'ensemble des grands ouvrages de Grégoire. 
Je note que le traité De infantibus ne semble dire nullepart de facon explicite que la 
participation à Dieu ne connait aucune limite, à la différence des textes cités dans les 
notes 17 et 25. Le vocabulaire de la «croissance» ne débouche pas ici sur le théme de 
l'«épectase» qu'exprime ailleurs la citation de PAilippiens 3,13. 

5? ['effacement tout à fait étonnant des signes chrétiens, peut-étre justifié par la 
personnalité du correspondant de Grégoire, Hiérios, donne à ce traité la valeur d'un 
discours protreptique: c'est un encouragement pressant, qui vaut pour tout homme, à 
consacrer son temps à la recherche intellectuelle et à l'activité de tous les organes des 
sens, dans les divers champs de la sensibilité humaine. 
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À TEXTUAL PROBLEM IN GREGORY OF NYSSA'S 
IN SANCTUM PASCHA (GNO IX, 254.8) 


BY 


J. C. M. VAN WINDEN 


In Gregorii Nysseni Opera, vol. IX p. 253.19-254.9 Gregory gives in a 
short survey his view on God's dealing with man in the course of history. 
God created man as a being of the highest dignity and made him king of 
his creation. This election would have been in vain, if God had made man 
mortal. Such an opinion would make God like children, who build sand- 
castles and destroy them again, playing without any sense of permanence. 

In fact, Gregory says, we have learnt quite the opposite. God created 
the first man immortal. But when transgression and sin arose, God took 
away man's immortality. Yet this was not the end, for God redeemed 
man. According to the GNO text, edited by E.Gebhardt, Gregory 
describes this act of God as follows: eíva 7| nmyr tfjg àya9ó6tntoc 
ongppAoGovca cr|v quAav9pomníav kai rpóc xó Épyov érikAao9etoa tóv 
ióiov xetpGv ooqíg kai £riotr]ig katekóoprnosv obc eic tT|v ápyaítav 
[fud] £666Kkrjosgv àvakawíioat kaváotaci. Gebhardt wrote obc instead 
of the óc of all manuscripts but one (S) and had in consequence to delete 
fiiic. (For the reading of S, see below.) 

Gebhardt was correct in rejecting the reading óc, because 1) this relative 
pronoun cannot but refer to the subject of the sentence, viz., f| t"|y1| cfjc 
&ya9ótn1oc; this change of gender would be extremely harsh, particularly 
after the two feminine participles, and 2) the verb katekóopumosev would 
not have an object. 

The reading obc, it is true, does away with these syntactic difficulties. 
But now the question arises: how does one explain the actual reading of 
the manuscripts? One has to assume that the, from the view-point of con- 
struction, rather simple oóc was corrupted to the difficult óc, which more- 
over forced the scribe to add an object, 'jic. (One should notice that, if a 
scribe had added an object, he would more likely have chosen abtó, 
refering to tó Épyov, or abtÓv, referring to ó rpoxtónAaotog.). 

But Gebhardt seems not to have noticed that with both readings, óc and 
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obc, one gets in serious trouble. For what does Gregory say about re- 
demption according to both readings? *The source of goodness, abound- 
ing in love and moved to pity towards the work of his hands, adorned with 
wisdom and knowledge those whom he..." (if one reads óc the sentence 
becomes very awkward, as was said above). In other words, God's act of 
redemption is characterized as 'an adornment with wisdom and knowl- 
edge', which cannot be correct. In fact, this is a characterization of the act 
of creation, not of redemption. Gregory's words in this very passage may 
suffice to argue this; speaking about God creating man's dignity he says: 
totobtov àánaptiíoacg ooqoóv xat Seogióf| kai noÀAfj kacakoopnoac 

tfj xà pv (p. 253, 22-23). 

When I had come to this point in my deliberations my colleague, Dr. 
van Heck, drew my attention to the reading of manuscript S, which puts 
the relative pronoun 6 before oocíq and omits the pronoun after kace- 
Kóopimnosv. In this reading Gregory's description of the redemption runs 
as follows: *then the source of goodness, abounding in love and moved to 
pity towards the work of his own hands, that he had adorned with wisdom 
and knowledge, benevolently renewed us into our primordial state". The 
relative ó refers to tó £pyov. 

This reading solves all our problems: 

1) the 'adornment with wisdom and knowledge' no longer refers to the 
redemption but to the creation. It underlines the primordial dignity of 
man, as it was stated in the former part of the paragraph. 

2) The verb éotépnjosev is now contrasted with ebóókrnogv àávakaiíocat, 
which makes the right balance. 

3) fiu&g is retained. 

One should, moreover, notice that the description of God's creative act 
as an adornment with wisdom and knowledge was not Gregory's own 
invention, but is almost a quotation of Exodus 36,1 à £66981 coqía xai 
énioti]un: see also Ex. 31,3 and 35, 31, all about Bezalel. (On several 
other places one finds the pair £riotrjun kai oóvgoic. See the Concord- 
ance by Hatch and Redpath.) The language of Gregory is strongly 
biblical in this passage. The characterization of man as "the work of 
God's hands" is found in Ps. 137, 8, Isa. 64, 8 and Job 14, 15. All this con- 
firms the thesis that the words coqíq kai £&riocti]j can only refer to the 
creation, and this is only achieved if one accepts the reading of S. 

On the other hand, the characterization of God's redemptive act as a 
bringing back of man to his primordial state (eig t')v àpyaíav kacá- 
otQoiv) is a typical formula of Gregory. See p. ex. in the same sermon, p. 
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256, 17-18 oióev (sc. ó 8eóc) ónogc xó iótov £pyov ÓwAvo1v bnopetvav 
ovvappnóost tGÀ1v £ic tT]v ápyatav katáotaoiv, and Or. Cat. c. 15 rpóg 
t1]v £5 üpy fic üyet kat&otaotv (p. 64, 8-9 Srawley). 

Two questions still remain: How to explain the reading of all the other 
manuscripts? How to explain the presence of the right reading in S? 

It is evident that in a very early stage of the tradition a corruption has 
come into the text. This may have been either an omission of the neuter 
pronoun (in consequence of which a masculine pronoun was inserted on 
another place, possibly via a gloss in the margin), or a transposition and 
change of the pronoun deliberately made by that early scribe, because he 
did not understand the neuter. 

The scribe of S has found again the correct reading. He may have 
achieved this on the basis of a gloss in the manuscripts he used, or it was 
his own conjecture. In fact this is not the only time that the scribe of S, by 
one of those two ways, saved for us the correct reading, as it appears from 
Jaeger's Preface to De instituto Christiano GNO VIII, I. Not without 
reason Jaeger (/.c., p. 7) qualified him as a vir doctus Byzantinus. 
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AUFBAU UND GLIEDERUNG VON AUGUSTINS SCHRIFT 
DE VERA RELIGIONE 


VON 


WALTRAUT DESCH 


Wáàhrend etwa die Literatur zum Aufbau der Konfessionen nahezu 
unüberschaubar ist, haben sich nur wenige, und nur am Rande, mit der 
Struktur der Schrift De vera religione bescháftigt. Soweit mir die Literatur 
zugánglich war, habe ich 4 Gliederungsschemata gefunden, die in allen 
Fallen ohne weiteren Kommentar vorgelegt werden. 


1) H. Dórries!: 


1- 12 
.- 13- 20 
21- 44 


45- 67 
68-106 
107-113 


( 1- 38) 
( 39- 57) 
( 58-121) 


(122-189) 
(190—292) 
(293-313) 


Einleitung 


1. Hauptteil (Natur des Bósen, Güte der góttlichen Welt- 
ordnung) 

2. Hauptteil (Autoritát und Vernunft) 

3. Hauptteil (Folgen der Verfehlungen der Seelen) 

Schlu 


2) Ebenso gliedert W. Theiler?, benennt aber die Abschnitte anders: 


1- 20 
21- 44 
45— 67 
68-106 

107-113 


( 1- 57) 
( 58-121) 
(122-189) 
(190—292) 
(293-313) 


Einleitung: die kath. Kirche vertritt die wahre Religion 
Das volle und das mindere Sein 

Der Aufstieg des Menschen zum hóchsten Sein 

Der Abstieg des Menschen zum Nichtsein 
SchluBprotreptikos 


3) P. Rotta? legt seiner Ausgabe folgende Einteilung zugrunde: 


1- 10 
11- 17 
18- 23 
24—- 28 
29- 31 
32- 45 


46—- 49 
50- 55 


( 1- 57) 
( 58- 93) 
( 94-121) 
(122-142) 
(143-164) 
(165-242) 


(243-213) 
(274—313) 


Apologetische Einleitung gegen das Heidentum. Das 
Wirken der kath. Kirche auf der ganzen Welt. 
Theologischer Teil: Sündenfall aus freiem Willen, Erlósung 
durch Christus 

Ontologischer Teil: Gott, das Sein - die Sünde, Abfall 
zum Nichtsein 

Gottes Vorsehung führt die Menschen zu sich zurück. 
Entwicklung und Ziel von Mensch und Welt. 
Gnoseologische Prinzipien: die Seele urteilt über die 
Sinnendinge nach der unwandelbaren Wahrheit. 
Asthetik: alles Schóne ist Abbild des Einen. 

Moralischer Teil. 

Die Heilige Schrift führt zur ewigen Seligkeit. 
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4) W. Thimme* schlágt in seiner zweisprachigen Ausgabe folgende 
Gliederung vor: 


Prooemium: 


1- 35 


36—- 57 


Teil I: 
a) 5S8- 80 
b) 81- 87 
c) 88- 93 
d) 94-121 


e) 122-129 
f) 130-142 


Einleitung: die wahre Religion ist nicht bei den heidnischen Philo- 
sophen zu suchen, die wie Sokrates und Platon trotz besserer Einsicht 
dem Gótzendienst nicht entgegentraten, sondern bei Christus, dem 
góttlichen Lehrer, und der von ihm begründeten, in der Vólkerwelt sich 
machtvoll durchsetzenden Kirche. 

Thema und polemischer Zweck der Schrift: Die christliche Religion 
in ihren zwei Hauptbestandteilen, dem geschichtlichen, Autoritát bean- 
spruchenden, und dem rationalen; Widerlegung des Manicháismus 
mit seinem Dualismus und seiner Phantasterei. 

Die geschichtliche Heilsveranstaltung Gottes: 

Der Sündenfall und seine Folgen 

Christus als Vorbild 

Altes und Neues Testament 

Durch Sünde und Sündenstrafe wird die Harmonie der Weltordnung 
nicht gestórt. 

Die rechte Autoritát und ihre Kennzeichen 

Die Altersstufen im Einzelleben und in der Geschichte der Mensch- 
heit 


Teil IIT: Der Aufstieg zur ewigen Wahrheit: 


a) 143-170 
b) 171-200 


c) 201-207 
d) 208—223 
e) 224—242 
f) 243-263 
g) 264—282 
h) 283-292 
Schlu 


Aufstieg der Vernunft. Stufenleiter des Seienden: Kórper, Lebewesen, 
urteilende Seele, ewiger Mafstab des Urteils, Schónheit und Wahrheit. 
Entstehung und Überwindung von Irrtum, Falschheit und Gótzen- 
dienst. 

Letzter Halt der GewiDheit 

Die Weltordnung 

Mahnung, in der AuDen- und Innenwelt das Eine und Wahre zu suchen 
Der unbesiegliche Mensch 

Aufdeckung und Abstreifung des Irrwahns und Aufstieg zur Erkenntnis 
Vollendung im Jenseits 

Aufruf zur wahren und Warnung vor der falschen Religion 


Trotz mancher Àhnlichkeiten unterscheiden sich diese Gliederungen so 


stark, daD es berechtigt scheint, die Frage nach dem Aufbau des Werkes 
noch einmal aufzunehmen und eingehend zu behandeln. DaB man sich 
bisher nicht auf ein Gliederungsschema einigen konnte, dürfte daran 
liegen, daB immer nur der Inhalt berücksichtigt und die Form aufer 
acht gelassen wurde; aber gerade sie bietet einen Schlüssel zur Lósung 
der Frage nach der Struktur und Einheit der Schrift. Hier sei nun ein 
eigenes Schema vorgelegt und der Bezug der einzelnen Teile aufeinander 
besprochen; aufgegriffene Anregungen aus vorliegenden Gliederungen 
sind darin leicht zu erkennen. 
1. Teil ]- 35 
Kernstück: die platonisch-christliche Lehre 


Prooemium 
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Prooemium 2. Teil 36- 57 
Kernstück: die manicháische Irrlehre 
]. Hauptteil 58-121 
Mittelpunkt: 94—96 (die Trinitàt hat alles aus dem Nichts 
erschaffen) 
Al Gott und die Schópfung zwischen Sein und 
Nichts 58- 80 
Bl Rückweg zu Gott: Christus, AT und NT 81- 93 
A2 Gott und die Schópfung zwischen Sein und 
Nichts 94—121 
2. Hauptteil 122-292 


Mittelpunkt: 201—207 (in interiore homine habitat veritas. 
Zweifel Beweis für die Existenz der Wahrheit). 


B2 Rückweg zu Gott: homo carnalis und homo 
spiritalis 122-142 

A3 Gott und die Schópfung zwischen Sein und 
Nichts 143-189 

B3 Rückweg zu Gott: homo carnalis und homo 
spiritalis 190—292 
Schlufprotreptikos 293-313 


Alle meine Vorgánger sind sich darin einig, daB sie nach c. 57 eine 
Zàsur setzen, alle auBer Rotta grenzen den Schlufprotreptikos vom Vor- 
hergehenden ab. Er erweist sich deutlich als Einheit, indem er alle Gegen- 
stánde umfaDt, die, zu Recht oder zu Unrecht, Gegenstand religióser 
Verehrung sind, und in die Aufforderung mündet, einzig die Dreieinig- 
keit zu verehren. Schon der Beginn ,,quae cum ita sint, hortor vos, ho- 
mines carissimi..." zeigt, daB nun das Resumee der Abhandlung folgen 
soll. Von der Heiligen Schrift ist jedoch gegen Rottas Meinung làngst 
nicht mehr die Rede. Ich folge Thimme, indem ich Prooemium, 2 Haupt- 
teile und SchlufBprotreptikos unterscheide, lege aber die Zásur zwischen 
erstem und zweitem Hauptteil an eine andere Stelle. Das wird spáter náher 
zu begründen sein. 


1) Prooemium 

Das Prooemium hat 2 Teile: der erste (1-35) wendet sich gegen die 
Heiden, der zweite gegen die Manicháer. Augustinus greift die heidnischen 
Philosophen in denjenigen ihrer Vertreter an, die seiner Überzeugung 
nach der Wahrheit am náchsten gekommen sind: in Sokrates, Platon und 
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ihren Schülern. Daher ist bald, wenn es um die heidnische Philosophie 
geht, nur mehr von den Platonikern die Rede. 

Der Weg zum seligen Leben, beginnt Augustinus sein Werk, führt nur 
über die wahre Religion (!), in der der eine Gott, principium aller Wesen- 
heiten und Schópfer und Lenker des Alls, verehrt und erkannt wird. 
Dieser Einleitungssatz trifft sowohl Platoniker als auch Manicháer, denn 
die Platoniker haben zwar Gott erkannt, aber aus ihrer Erkenntnis keine 
Konsequenzen gezogen, die wahre Religion vernachlássigt und den heid- 
nischen Gótterkult mitgemacht, die Manicháer haben an ein zweites 
principium neben Gott geglaubt. 

Augustinus stellt nun zunáchst heidnische Philosophie und Kirche 
einander gegenüber: zuerst wird das Verhalten der heidnischen Philo- 
sophen beschrieben (1-7). Dann folgt die wahre platonisch-christliche 
Lehre (8-10 — 14-16). Im Zentrum steht der Satz, dab selbst Platon 
zugeben müDte, daB die Bekehrung der ganzen Welt nur durch Gott 
selbst móglich war. Dann stellt er das Verhalten der Kirche dar (17-35): 
wáhrend die Lehren Platons auf die Menschen keine Wirkung hatten, ist 
es der Kirche gelungen, einen groDen Teil der Menschheit zur wahren 
Religion zu bekehren, sodaf) eine Bewegung der Mystik und Askese 
durch die ganze Welt geht; und wáhrend die Philosophen unter einander 
uneins waren und nach aufDen hin Zugestándnisse gemacht haben, ist die 
Kirche eine einige Gemeinschaft, die nur die zu ihren Sakramenten zu- 
làBt, die mit ihr in der Lehre übereinstimmen, und die sich deutlich von 
allen Andersdenkenden abgrenzt. 

Es liegt also eine Ringkomposition vor, die man, leicht vereinfacht, auf 
folgendes Schema zurückführen kann: 

a) Das Verhalten der Platoniker 

b) die wahre platonische Lehre 

c) Selbst Platon müDte zugeben, daB die Bekehrung der ganzen Welt 

nur durch Gott móglich war. 

d) Die wahre christliche Lehre 

e) Das Verhalten der Kirche 

Auch der zweite Teil des Prooemiums weist eine Ringkomposition auf. 
Er beginnt mit einer Widmung an Romanianus. Augustinus stellt ihm ein 
zweiteiliges Werk in Aussicht: der erste Teil sei dogmatisch und betreffe 
die Heilsgeschichte, der zweite rational und führe zur Erkenntnis der 
Dreieinigkeit. Habe man diese erkannt, so würde man das vorher Ge- 
glaubte leicht einsehen. Im Mittelpunkt steht der Zweck der Schrift: 
Widerlegung aller Irrlehren, aber besonders der Manicháer, deren Lehre 
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kurz skizziert wird. Es folgt ein Abschnitt über die Ursachen der Irrtümer 
in der Religion: etwas Wandelbares wird an Stelle des unwandelbaren 
Gottes verehrt. Augustinus weist nach, da tatsáchlich alles auDer Gott 
wandelbar ist. Wenn ihm die Seele dient, gewinnt sie Anteil an seiner 
Ewigkeit. Aber da sie in die Sinnlichkeit versunken ist, braucht sie einen 
Mittler. Diesen bietet ihr die christliche Religion. Das Prooemium schlieDt 
mit einer Aufforderung an Romanianus zur kritischen Prüfung des 
Werkes. 

a) Widmung an Romanianus 

b) Die wahre christliche Lehre 

c) Die Manicháer und ihre Lehre 

d) Die wahre christliche Lehre 

e) Aufforderung an Romanianus. 

Wie im ersten Teil finden wir auch im zweiten zwei Abschnitte, die 
wesentliche Thesen der christlichen Religion enthalten. Diesmal sind 
beide gegen die Manicháer gerichtet: wer die Dreieinigkeit erkennt, er- 
kennt, daD sie principium aller Dinge ist. Irrtümer in der Religion kom- 
men dadurch zustande, daB etwas Wandelbares, im Extremfall, wie bei 
den Manichàern, ein Phantasiegebilde, das der sinnlichen Vorstellung 
entnommen ist, an Stelle Gottes verehrt wird. Beide Abschnitte weisen 
auch auf die Notwendigkeit eines ÁAufstiegs über die Autoritát zur Ver- 
nunft hin: die Manichàer haben die Autoritát abgelehnt. 


2) Gegenüberstellung: 1. Teil des Prooemiums — 2. Hauptteil 

Das Prooemium erfüllt zwei Funktionen: es erweist die Überlegenkeit 
der Kirche über heidnische Philosophen und Anhánger von Irrlehren, 
und es faBt die Kernsátze wahrer Theologie zusammen, die Platonikern 
und Christen gemeinsam sind (1. Teil), wahrend sie die Manicháer nicht 
annehmen (2. Teil). Auf diesen Sátzen baut Augustinus seine ganze 
Argumentation auf, und so kann es uns nicht wundern, da die Erkennt- 
nisse der Platoniker das Gerüst für den Aufstieg der Vernunft zur Wahr- 
heit abgeben, den Augustinus im 2. Hauptteil vorführt. 


Prooemium 2. Hauptteil 

III, 3, 8-10: Nicht mit den Au- porro ipsa vera aequalitas ac simili- 
gen, sondern mit dem Geist tudo atque ipsa vera et prima veritas 
wird die Wahrheit gesehen. non oculis carneis neque ullo tali 


sensu, sed mente intellecta conspici- 
tur...(152) 
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Augustinus legt im 2. Hauptteil dar, daB die Kórperwelt vom principium 
der Einheit beherrscht wird: alles ist nur deswegen schón, ja existiert nur 
dadurch, da es eine Einheit ist. Eine vollkommene Einheit findet sich 
aber in der Kórperwelt nicht. Nur dadurch kónnen wir Kenntnis davon 
haben, daf wir sie mit dem Verstand erfassen. 


Die Seele, die der Wahrheit an- 
hàngt, wird vollendet und 
glücklich. 


post hanc autem vitam et cognitio 
perficietur... et pax omnis aderit... et 
tota sanitas et nulla indigentia... 
aderit corpori... hoc dabitur his, qui 
in cognitione solam veritatem amant 
et in actione solam pacem et in 
corpore solam sanitatem (286). 


Der ganze zweite Hauptteil handelt davon, da der Mensch immer nach 
Einheit, Freiheit und Wahrheit strebt, die er vollkommen nur in Gott 
findet. Lóst er sich von der Sinnlichkeit, so wird er Gott áhnlich ("dedit 
eis potestatem filios dei fieri" 182 ff.) und erfüllt seine Bestimmung, Gott 
untertan über die Welt zu herrschen. Er gelangt zu Erkenntnis und Frie- 
den. Und was er in diesem Leben nicht erreichen kann, wird ihm im 


Jenseits zuteil. 


An der Erkenntnis der Wahr- 
heit hindern besonders die Sin- 
neseindrücke und sinnlichen 
Vorstellungen. 


Die unwandelbare Form der 
Dinge, die überall sich selbst 
gleiche Schónheit, die über 
Raum und Zeit steht, ist in 
hóchster Weise. Alles andere 
ist wandelbar, und dennoch, in- 
soweit es ist, von Gott durch 
Wahrheit geschaffen. 


Die Kórper ,lügen^ die Einheit, die 
nur mit dem Geist gesehen wird. Aber 
sie wáren nicht, wenn sie nicht irgend- 
wie eine Einheit wáren (1668 ff.) 

otium agite... ut a locis et tempo- 
ribus vacetis. haec enim phantasmata 
tumoris et volubilitatis constantem 
unitatem videre non sinunt (182ff.) 
illa aequalitas et unitas menti tan- 
tummodo cognita... nec loco tumida 
est nec instabilis tempore... (153f.) 

haec autem lex omnium artium cum 
sit omnino incommutabilis... (157) 

omnia enim quae appetunt unita- 
tem hanc habent regulam vel formam 
vel exemplum (161). 

Die Wahrheit erfüllt das Einssein 


AUGUSTINS DE VERA RELIGIONE 269 


vollkommen und ist die ,,similitudo* 
das Einen, die Form aller Dinge (185). 


Wandelbarkeit ist das Kriterium des Vergánglichen, wahres und volles 
Sein kommt nur dem Unwandelbaren zu. Unwandelbar kann aber nur 
sein, was wirklich eine Einheit ist, also nichts von dem, was Raum und 
Zeit unterworfen ist. Das ist allein die Wahrheit, die Form aller Dinge. 


IIL, 4, 14—16: ,in principio erat et haec est veritas et verbum in prin- 


verbum... cipio et verbum deus apud deum 
(186). 
nolite diligere mundum, quo- (Wórtlich zitiert 197). Von c. 179 


niam ea quae in mundo sunt an bespricht Augustinus die ethischen 

concupiscentia carnis est et Konsequenzen aus dem Dargelegten. 

concupiscentia oculorum et am- Er geht der Reihe nach auf jedes 

bitio saeculi. Glied der Begierdentriade ein und 
weist nach, da jeder menschlichen 
Begierde immer ein Streben nach 
Gott zugrundeliegt. Da8 der Mensch 
irrigerweise Befriedigung in der Sin- 
nenwelt sucht, rührt daher, da alles 
Seiende ein Abbild des Schópfers ist 
und Spuren der Einheit und Wahr- 
heit aufweist. 


Die beiden letztgenannten Sátze aus der Bibel decken sich inhaltlich 
genau mit den Erkenntnissen der Platoniker. Wie im Prooemium IIL3, 
8-10 zu 1II1,4,14—16, so steht im 2. Hauptteil À3 zu B3: Thesen, die zuvor 
aufgewiesen worden waren, werden unter etwas anderem Gesichtspunkt 
náher ausgeführt. Dabei wechselt das Interesse vom vorwiegend Theo- 
retischen zur Praxis. 

Wie der 1. Teil des Prooemiums zum 2. Hauptteil in besonders enger 
Verbindung steht, so der 2. Teil des Prooemiums zum 1. Hauptteil. 


3) Der 2. Teil des Prooemiums und der 1. Hauptteil 

Wie bereits erwáhnt, richtet sich der 2. Teil des Prooemiums besonders 
gegen die Manicháer, deren Lehre in seinem Zentrum steht (c. 46-49). 
Auch der 1. Hauptteil verfolgt dieses Anliegen. 

Der Kardinalirrtum der Manichàáer war die Annahme zweier principia, 
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eines guten (— Gottes) und eines bósen (— der Materie); daher ist nach 
ihrer Meinung auch die Weltschópfung nicht eine freie Tat Gottes, son- 
dern eine AbwehrmaDnahme im Kampf zwischen Licht und Finsternis. 
Auferdem leugneten sie den Wesensunterschied zwischen Gott und der 
Seele. 

Die Auseinandersetzung mit den genannten Thesen nimmt fast den 
ganzen 1l. Hauptteil ein. Im Mittelpunkt steht das Problem des Bósen: 
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Alles Leben ist von Gott. Kein Leben ist schlecht, soweit es Leben ist, 
sondern nur, soweit es sich dem Tod zuneight, d.h. dem Nichtsein. 
Wendet sich die Seele von Gott ab und der Kórperwelt zu, so verliert 
sie an Sein, denn die Kórperwelt hat weniger Sein als sie. Sie ist aber 
nicht schlecht: sie weist Schónheit, Form und Harmonie auf und 
deutet damit auf Gott als ihren Schópfer. Aber sie ist weniger als die 
Seele, denn sie empfángt Sein und Form erst dadurch, daf? sie von 
Seelen belebt wird. Da die Kórperwelt stándigem Wechsel unterliegt, 
kann die Seele in ihr nicht die ersehnte Ruhe finden: immer wieder 
werden ihr die geliebten Kórper entrissen, sie selbst wird dabei 
zerrissen und leidet Schmerzen. 

Das malum ist also nur Sünde und Sündenstrafe. 

Wenn die Sünde überwunden ist, wird auch die Strafe hinweggenom- 
men. Dann gibt es kein Übel mehr. 

Der Teufel ist kein malum substantiale, sondern insoweit er ist, ist 
er gut, schlecht ist er nur insoweit, als er besser geschaffen wurde, als 
er nun ist: er hat sich von Gott, dem hóchsten Sein, abgewandt und 
dadurch an Sein verloren. 

Alles, was Form hat, ist ein Gut und von Gott. 

Auch eine ungeformte Materie ist ein gewisses Gut, denn sie kann 
Form annehmen, und die Fáhigkeit, Form anzunehmen, ist gut und 
kommt von Gott. Daher ist Gott auch der Schópfer der ungeformten 
Materie. 

Was verdorben werden kann, ist gut, sonst kónnte ihm das Verder- 
ben nicht schaden. 

Das vitium der Seele ist der Wille, Gottes Gebot zu übertreten. Da- 
durch ist sie vom hóchsten Gut zu den niedrigsten Gütern gekommen, 
aber nicht zu substantiell Schlechtem, denn das gibt es nicht. Die 
Sünde ist ein Übel, nicht die Substanz, die Gott vorgezogen wird. 
Die Sünde und ihre Strafe sind das einzige Übel, also Leiden und Tun, 
aber keine Substanz. 

Die Kórperwelt ist kein Übel; für die Seele, die Gott liebt, ist sie ein, 
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wenn auch geringeres, Gut; liebt eine Seele die Kórper mehr als 
Gott, so leidet sie Schmerzen, weil sie in den stándigen Wandel der 
Kórperwelt mit hineingezogen wird. Die Kórperwelt wird aber 
dadurch nicht schlecht. 

Verstrickung in die Sinnlichkeit führt dazu, daB man sich Gott 
analog zu dem vorstellt, was man mit den Sinnen wahrgenommen hat: 
so glauben die Manichàer, Gott sei unendlich ausgedehntes Licht. 
Das Vergáàngliche ist nicht schlecht, 

Das Weltall als Ganzes ist gut. Im Bereich der gesamten Natur gibt 
es kein Übel, sondern nur das Einzelne kann durch eigene Schuld 
schlecht werden und wird dann so in das Weltall eingeordnet, daf 
die Schónheit des Ganzen gewahrt bleibt. 


Als Ursache der Weltschópfung führt Augustinus die Güte des Schóp- 
fers an: denn das Sein an sich ist etwas Gutes. (94) 

Auch der Unterschied zwischen Gott und allem Geschaffenen ergibt 
sich aus der Abhandlung: Gott ist das hóchste Sein, alles andere ist aus 
dem Nichts geschaffen und kann wieder zum Nichts zurückkehren. Gott 
allein ist unwandelbar und bedarf keines anderen (76), die Seele ist der 
Zeit unterworfen, der Kórper auDerdem noch dem Raum. 

SchlieDlich sind beide Abschnitte noch dadurch verbunden, daf nur in 
ihnen (und am SchluD des SchluBprotreptikos) von der Dreieinigkeit die 
Rede ist: VIL13,39-41-XVIIL 35,94 


4) Ringkomposition des 1. Hauptteils 

Die Teile A1 und À2 des 1. Hauptteils haben 2 Grundgedanken: 
a) Gott ist die summa essentia. Alles Sein stammt von Gott. 
Daraus folgt: 
b) Es gibt keine bóse Substanz. Alles Seiende ist gut, soweit es ist. 


a) 


A1 A2 


Gott ist die summa vita, fons Gott ,ist" in hóchster Weise. Gott, 
vitae, caput omnis concordiae, die unwandelbare Dreieinigkeit, schuf 
forma infabricata, aller Friede alles durch die hóchste Weisheit und 
ist von ihm, esse facit omne bewahrt es mit hóchster Güte. Sie 


quod est (58-61). schuf alles aus dem Nichts, damit es 
Gott 1st das unum incommuta- sei. Denn alles hat Form. Wenn Gott 
bile, die sapientia non formata, die Welt aus einer formlosen Materie 
die alles formt (65). gemacht hat, so war sie immerhin 


Gott allein ,ist^ in hóchster formbar, und auch das hat sie von 
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Weise (71). Gott. Von Gott ist alles Heil (94—98). 
Gott bedarf keines anderen, Gott ist das Gut, das nicht verdor- 
sondern ist von sich aus. Aber ben werden kann (100). 

alles Geschaffene bedarf Got- 

tes, des hóchsten Gutes (76). 


Man sieht, daB die Kapitel 94-100 die Gedanken, die bereits im 1. Teil 
angedeutet worden waren, ausführen und ergànzen. Das ist schon Theiler 
aufgefallen. Allerdings kann ich ihm nicht folgen, wenn er von einer 
,Dublette* spricht. Vergleicht man die Aussagen über die Nichtexistenz 
des Bósen in ÀÁl und A2, so zeigt sich noch deutlicher die gewaltige 
Weiterentwicklung der Gedanken in A2. 

b) Wáhrend sich die Stellen, die von Gott als der summa essentia 
sprechen, zum Grofiteil auf den Anfang beider Teile konzentrieren, sind 
die Ausführungen, daD es keine bóse Substanz gebe, über die ganze Ab- 
handlung verteilt. Denn, wie schon gesagt, beabsichtigt Augustinus, sich 
mit den Manicháern auseinanderzusetzen, deren Hauptirrtum die An- 
nahme einer bósen Substanz war. 

Um die Wiederholung ganzer Passagen zu vermeiden, verweise ich auf 
meine Zusammenstellung S. 270-1. Nur ein paar Worte über den Unter- 
schied zwischen Á1 und A2: in A1 stehen die Seele und ihr Schicksal im 
Mittelpunkt der Betrachtung. Vom Kórper ist nur nebenbei die Rede. 
A2 dagegen schiebt das Problem der Materie in den Vordergrund: auch 
eine ungeformte Materie ist ein Gut. Nicht die Substanz, die Gott vor- 
gezogen wird, der willentliche Abfall vom hóchsten Gut zu den niederen 
Gütern ist schlecht. Das Weltall als Ganzes ist schón und gut, und auch 
die sündigen Seelen müssen zu seiner Vollkommenheit beitragen. Die 
Harmonie des Ganzen kann durch nichts gestórt werden. So ist nun 
Augustinus vom Schicksal der Einzelseele zum Problem der Weltordnung 
übergegangen. 


5) Die Christusstellen in beiden Hauptteilen 

Beide Hauptteile enthalten Passagen, in denen Christus eine wesent- 
liche Rolle spielt, und zwar nicht als verbum aeternum, sondern als ver- 
bum caro factum. Beide Male sind diese Stellen ganz der Grundaussage der 
Hauptteile angepaDt. Der 1. Hauptteil ist eine Widerlegung der Mani- 
cháer. Daher werden in der Christuspassage die wesentlichen Dogmen 
behandelt, die die Manicháer abgelehnt haben: die Menschwerdung (die 
Manicháer glaubten, Christus sei in einem Scheinleib erschienen), der 
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Kreuzestod, die Auferstehung. Auch die Einheit des AT und NT wird 
betont, weil ja die Manicháer das AT ablehnten. 

Der 2. Hauptteil ist eine spekulative Darlegung neuplatonisch-christ- 
licher Philosophie. Es wird hier Christus als Vorbild der Abkehr von der 
Sinnlichkeit vorgestellt, indem gezeigt wird, wie er in der dreifachen 
Versuchung die Begierdentriade, auf der ja nach Ansicht der Platoniker 


wie auch des NT alle Sünden beruhen, überwunden hat. 


6) Die Ringkomposition des 2. Hauptteils (B2 und B3) 
Schon rein áuDerlich (durch Zitate) werden wir darauf hingewiesen, 


daB B2 und B3 zusammengehóren: 


B2 
nam in quem locum quisque 
ceciderit, ibi debet incumbere, 
ut surgat. ergo ipsis carnalibus 
formis, quibus detinemur, ni- 
tendum est ad eas cognoscen- 


das, quas caro non nuntiat 
(123/4). 


medicina divinae providentiae 
(130,142) 


mutatio in die vita angelica 
(138) 


Áhnlich ist auch das folgende 
Motiv: 


ita de peccato nostro quod in 
homine peccatore ipsa natura 
nostra commisit, et genus hu- 
manum factum est magnum de- 
cus ornamentumque terrarum 
et tam decenter divinae provi- 
dentiae procuratione admini- 


B3 

hominem dixit, qui ratione uti potest, 
et ubi cecidit, ibi incumbere ut surgat. 
si ergo voluptas carnis diligitur, ea 
ipsa diligentius consideretur. et cum 
ibi recognita fuerint quorundam ves- 
tigia numerorum, quaerendum est, 
ubi sine tumore sint. ibi enim magis 
unum est quod est (224). 

cum infantia nostra parabolis ac si- 
militudinibus quodam modo ludere 
et interiores oculos nostros luto 
huiusce modi curare non aspernata 
est ineffabilis misericordia dei (274). 
2351f. 


quid ergo mirum est, si hominis ani- 
mam, quae ubicumque sit et qualis- 
cumque sit omni corpore est melior, 
dicam pulchre ordinari et de poenis 
eius alias pulchritudines fieri, cum ibi 
non sit, quando misera est, ubi esse 
beatos decet, sed ibi sit ubi esse mise- 
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stratur, ut ars ineffabilis medi- ros decet u.a. (219). 
cinae ipsam vitiorum foedita- 

tem in nescio quam sui generis 

pulchritudinem vertat (142). 


Das gewichtigste Argument für die Zusammengehórigkeit beider Teile 
ist jedoch, daf) die 7 Stufen des homo interior (B2 134-135) in B3 wieder 
vorkommen: 

]l. Stufe (in uberibus utilis historiae, quae nutrit exemplis): auch der 
Atheist kann sich wieder erheben, wenn er zuerst glaubt, was er noch nicht 
begreift, und sich von den Begierden lóst. Beispiel Christi (197—200). 

2. Stufe (obliviscens humana et ad divina tendens, in qua non auctorita- 
tis humanae continetur sinu, sed ad summam et incommutabilem legem 
passibus rationis innititur): selbst in der cupiditas wird die Seele an Gott 
erinnert. noli foras ire, in te ipsum redi. in interiore homine habitat veri- 
tas. Wenn man an der Wahrheit zweifelt, so soll man wissen, daD man 
bereits sicher ist, zu zweifeln, also etwas Wahres weiD, daher muf? es die 
Wahrheit geben. ita renascitur interior homo et exterior corrumpitur de 
die in diem. Der innere Mensch sieht im áuDeren die Spuren der Wahr- 
heit. 

3. Stufe (carnalem appetitum rationis robore maritantem gaudentemque 
intrinsecus in quadam dulcedine coniugali, cum anima menti copulatur): 
corrumpitur autem homo exterior aut profectu interioris aut defectu suo. 
Der innere Mensch erkennt die Vergànglichkeit der Sinnendinge. vinca- 
mus ergo huius cupiditatis vel blanditias vel molestias, subiugemus nobis 
hanc feminam, si viri sumus. nobis ducibus et ipsa erit melior nec iam 
cupiditas, sed temperantia nominabitur (221). 

4. Stufe (emicantem in virum perfectum atque aptam et idoneam omni- 
bus et persecutionibus et mundi huius tempestatibus): sed nec ab homine 
vinci potest, qui vitia sua vicerit. Wer die beiden Liebesgebote erfüllt und 
selbst seine Feinde liebt, ,,quae res una invictos facit et perfectos viros* 
(246), der kann nicht besiegt werden, denn Gott kann ihm nicht entrissen 
werden (bes. 256ff.). 

5. Stufe: (Pacatam atque omni ex parte tranquillam viventem in opibus 
et abundantia incommutabilis regni summae atque ineffabilis sapientiae): 
man begreift die Ewigkeit Gottes (,,ego sum qui sum*^) (271 ff). 

Die 6. Stufe (mutatio in vitam aeternam et usque ad totam oblivionem 
vitae temporalis transiens perfecta forma, quae facta est ad imaginem et 
similitudinem dei) kommt in B3 nicht ausdrücklich vor, wahrscheinlich, 
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weil Augustinus selbst sie noch nicht erreicht hat. Statt dessen biegt die 
Erórterung zum Ausgangspunkt zurück und rekapituliert kurz die Stufen: 
cui si nondum possumus inhaerere, obiurgemus saltem nostra phantas- 
mata... utamur gradibus, quos nobis divina providentia fabricare dignata 
est. Cum infantia nostra parabolis ac similitudinibus quodam modo 
ludere et interiores oculos nostros luto huiusce modi curare non asper- 
nata est ineffabilis misericordia dei. Man soll also zunáchst die Bibel 
studieren (2751f.). Das ist offensichtlich die 

l. Stufe (infantia). 

2. Stufe: invisibilia enim dei a creatura mundi per ea quae facta sunt 
intellecta conspiciuntur et sempiterna eius virtus et divinitas. haec est a 
temporalibus ad aeterna regressio et ex vita veteris hominis in novum 
hominem reformatio. 

Weitere Stufen: man gewinnt die Leichtigkeit des Handelns und die innere 
Ruhe (284f.). 

7. Stufe (quies aeterna) ist eine Folge der im Leben geübten Askese 
(2851f.). nunc enim alia lex in membris meis repugnat legi mentis meae. 
Das Ziel des alten und neuen Menschen (285 ff.). 


7) Die Einheit des zweiten Hauptteils 

Sie ist dadurch gegeben, daf einerseits B2 und B3, wie eben gezeigt 
wurde, andererseits À3 und B3 in enger Verbindung miteinander stehen. 
AuBerdem ist er durch zwei wesentliche Motive zusammengehalten: die 
Bedeutung des unum, erstmals 126/127, ausführlich 151—179,225ff, und 
das Leitwort ars, das das erste Mal 142 auftaucht und von 147 bis 158 
die Abhandlung beherrscht. 

A3 und B3 werden durch den Gedanken verbunden, daf alles Sende 
Abbild des hóchsten Seins ist. In diesem Zusammenhang spielt das 
Motiv der convenientia eine groBe Rolle. Wáhrend in À3 allgemein das 
Verháltnis des Geschaffenen zum hóchsten Sein aufgezeigt wird, wird in 
B3 bewiesen, da selbst in den Begierden der Mensch unbewuft das Eine 
sucht: man kann sich nicht so weit von der Wahrheit entfernen, daB man 
nicht auf ein Abbild der Wahrheit stóDt, denn alles, was ist, hat sie zur 
Form. 


8) Beziehungen zwischen A1—A2 und A3 

Wáàhrend es die Grundgedanken von A1 und A2 waren, daD Gott die 
summa essentia ist da es keine bóse Substanz gibt, baut À3 auf der 
Stufenordnung des Seienden auf. Diese ist bereits in Al zugrunde gelegt 
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(62). Noch über der vita rationalis steht die prima essentia (summa essen- 
tia 76), die allein unwandelbar ist (65). Sie ist die Form aller Dinge; auch 
dieser Gedanke war schon in A1 und A2 vorgekommen (59/60,94 ff.). 

Besonders deutlich ist aber der Zusammenhang beider Teile dadurch, 
daB Augustinus sie durch zwei Bibelzitate verbunden hat: 
ita fit homo spiritalis omnia iudicans, ut ipse a nemine iudicetur, diligens 
dominum deum suum in toto corde, in tota anima, in tota mente... (66): 
vgl.: pater ergo non iudicat quemquam, sed omne iudicium dedit filio, et 
spiritalis homo iudicat omnia, ipse autem a nemine iudicatur, id est a 
nullo homine, sed a sola ipsa lege, secundum quam iudicat omnia... om- 
nia ergo iudicat, quia super omnia est, quando cum deo est. cum illo est 
autem, quando purissime intellegit et tota caritate quod intellegit diligit. 
ita etiam quantum potest lex ipsa etiam ipse fit, secundum quam iudicat 
omnia et de qua iudicare nullus potest (161/2). 
vanitas vanitantium et omnia vanitas... neque enim frustra est additum 
,vanitantium", quia si vanitantes detrahas, qui tamquam prima sectantur 
extrema, non erit corpus vanitas, sed in suo genere quamvis extremam 
pulchritudinem sine ullo errore monstrabit. temporalium enim specierum 
multiformitas ab unitate dei hominem lapsum per carnales sensus di- 
verberavit et mutabili varietate multiplicavit eius affectum. ita facta est 
abundantia laboriosa et si dici potest copiosa egestas, dum aliud et aliud 
sequitur et nihil cum eo permanet (11 1/2). 
vgl.: quod si eam (unitatem) corpora mentiuntur, non est credendum 
mentientibus, ne incidamus in vanitates vanitantium, sed quaerendum 
potius... utrum in tantum mentiantur, in quantum ei similia sunt, an in 
quantum eam non assequuntur. nam si assequerentur, quod imitantur, 
implerent, si autem implerent, omnimodo essent similia (171). 

Es ist also die ,multiformitas^ und ,mutabilitas" der Kórperwelt, 
durch die sie hinter der wahren ,,unitas" zurücksteht. 

Wie in der eben zitierten Stelle aus À2, so ist auch 179 die Rede davon, 
daB die Seele durch die Sinnlichkeit geschlagen wird (diverberavit - 
anima vapulavit). 

Von den Phantasiegebilden wird 108 ff. und 179ff. gesprochen. 

Wird in A2 behauptet, da das Weltall als Ganzes schón und gut ist und 
daD es kein malum substantiale gibt, so erhált diese Aussage in À3 ihre 
Erklárung: alles Seiende ist ein Abbild des hóchsten Seins, die Wahrheit 
ist die Form aller Dinge. 
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ZUSAMMENFASSUNG 


Es hat sich ergeben, daB die Schrift De vera religione sehr kunstvoll 
gebaut ist. Sie besteht aus einem zweiteiligen Prooemium, zwei Haupt- 
teilen und einem Schluf)protreptikos. 

Der Unterschied zwischen beiden Hauptteilen láBt sich schwer in 
Worte fassen: weder enthált der eine Hauptteil nur christliches, der andere 
nur neuplatonisches Gedankengut, sondern Christliches und Neupla- 
tonisches sind im ganzen Werk eine untrennbare Verbindung eingegangen. 
Noch behandelt der eine Hauptteil die Heilsgeschichte (den Glaubens- 
stoff), wáàhrend der andere sich um die Erkenntnis der Dreieinigkeit 
bemüht. Sondern beide Hauptteile behandeln dasselbe auf verschiedenem 
Niveau. Àm ehesten kónnte man den ersten Hauptteil als dogmatisch- 
antimanichàisch, den zweiten als philosophisch-spekulativ bezeichnen. 
Dieser Unterschied und formale Kriterien sprechen dafür, trotz aller 
Gemeinsamkeiten eine Trennung in zwei Hauptteile vorzunehmen. 

Ringkompositionen spielen im Aufbau der Schrift eine groDe Rolle: 
der erste Teil des Prooemiums umschlieBt mit dem 2. Hauptteil in einer 
Ringkomposition den 2. Teil des Prooemiums mit dem 1. Hauptteil. 
Beide Teile des Prooemiums und beide Hauptteile weisen wieder jeweils 
eine Ringkomposition auf. Den Abschluf bildet der deutlich abgegrenzte 
Schlufprotreptikos. 
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SULPICIUS SEVERUS AND ORIGENISM 


BY 


G.K. VAN ANDEL 


Sulpicius Severus, in his Life of Saint Martin ch. 22, pictures a scene in 
which the monastic bishop of Tours is confronted with a visible appear- 
ance of the devil. According to Severus! this happened frequently to St. 
Martin and he never had much difficulty in rebuking Satan. On this 
particular occasion the latter makes objections to St. Martin's acceptance 
in his monastery of some brothers who, as a result of their sins, had for- 
feited their baptism, but who had now repented. St. Martin replies that 
former transgressions are absolved by God's mercy, if the sinner repents 
and sins no more. When the devil protests that criminals cannot partake 
in God's mercy St. Martin exclaims (par .5): si tu ipse, miserabilis, ab 
hominum insectatione desisteres et te factorum tuorum vel hoc tempore, 
cum dies iudicii in proximo est, paeniteret, ego tibi vere confisus in Domino 
Jesu Christo misericordiam pollicerer. On this unexpected and rather bold 
turn Severus comments: o quam sancta de Domini pietate praesumptio, in 
qua etsi auctoritatem praestare non potuit, ostendit affectum.? Now, the no- 
tion that the Day of Judgement was at hand is stressed time and again by 
Severus and plays an important part in his representation of St. Martin as 
one of God's last great witnesses.? But the striking thing in this passage is 
the Origenistic notion of a possible redemption of the devil at the end of 
time. Fontaine,* by all means an authority on Sulpicius Severus, discerns 
here a diabolical temptation to yield to the Origenistic eschatological ideas: 
the devil, by emphasizing the rigoristic views of a Tertullian and a Nova- 
tian, tempts St. Martin, in reaction, to take an Origenistic view, which, 
however, is recognised in the nick of time and virtually rejected: sa c/air- 
voyance spirituelle l'aurait arrété en chemin et lui aurait fait reconnaítre à 
temps le caractére chimérique de l'apocatastase. I find this hard to believe. 
To be sure, St. Martin expresses his conviction in a cautious conditional 
sentence and Severus qualifies it as a praesumptio, which implies an ele- 
ment of criticism ;? St. Martin really seems to go too far here, but he is 
excused by the good intention of his words and clearly Severus thought 
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the episode illustrative of St. Martin's holiness.$ In any case, Severus ap- 
parently judged it necessary to make his hero and example say these 
words and if he is polemizing in them, it is against the rigorists rather than 
against Origenism. The idea itself of the devil's redemption does not seem 
to be condemned, it is only that St. Martin lacks the authority to convey 
this notion to the devil of his own accord, God being the only authority to 
show such pietas, if ever. 

The passage becomes all the more interesting when compared with 
Dialogus I, 6—7: here Postumianus, who is a close friend of Severus' and, 
like him, an admirer of St. Martin, and who has just returned from a tour 
of North Africa and Palestine, recounts the strife in Alexandria about the 
year 400 between the bishops and a group of monks on account of the 
works of Origen. According to this version the bishops want his books, 
because of certain heretical elements they contain, to be condemned alto- 
gether; his adherents, on the other hand, maintain that the heretic pas- 
sages are interpolations and that the readers of his books can be trusted to 
discern between sound and unsound tenets. Postumianus does not seem 
convinced by this theory of interpolations, for he goes on to say (6,5): 
ego miror unum eundemque hominem tam diversum a se esse potuisse, ut in 
ea parte, qua probatur, neminem post Apostolos habeat aequalem, in ea 
vero, qua iure reprehenditur, nemo deformius doceatur errasse. Then fol- 
lows the part that is crucial for the present article (7,1): nam cum ab 
episcopis excepta in libris illius multa legerentur, quae contra catholicam 
fidem scripta constaret, locus ille vel maxime parabat invidiam, in quo edi- 
tum legebatur, quia Dominus Iesus, sicut pro redemptione hominis in carne 
venisset et crucem pro hominis salute perpessus mortem pro hominis aeterni- 
tate gustasset, ita esset eodem ordine passionis etiam diabolum redemptu- 
rus: quia hoc bonitati illius pietatique" congrueret, ut, qui perditum hominem 
reformasset, prolapsum quoque angelum liberaret. In par. 5 Postumianus 
adds that learned men disagree on the matter and that to his mind this 
concept is an error rather than a haeresis. His indignation is mainly 
directed at the way in which the bishops try to reach their objective by 
calling on the secular authorities, a procedure reminiscent of the way in 
which Priscillian and his followers were brought to justice in Gaul over a 
decade before. Fontaine? comments on this paragraph: Ce long playdoyer 
pro-origénien, prudemment placé dans la bouche d'un témoin oculaire qui 
revient d'Orient, en laisse entendre long sur les sympathies origéniennes de 
Sulpice, de son milieu, et plus largement du monachisme gallo-romain. Now, 
this may be true, but it does not alter the fact that Severus makes Postu- 
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mianus utterly reject the tenet of the devil's redemption. 

The question, therefore, remains how Severus could make St. Martin 
utter, however tentatively, a conviction in V.M. 22, which he clearly re- 
jects, by the mouth of Postumianus, in Dial. 7. 


Postumianus' account of the controversy over Origen's works in 
Alexandria is brief and incomplete, but it gives a satisfactory description 
of the issue. We must consider first how it developed into the struggle by 
400, secondly who were the protagonists in this drama and finally how 
Severus obtained his information about it. 

a. In the struggle over the Nicean confession, which dominated the 
ecclesiastical scene during the fourth century, both parties had been able 
to draw arguments from Origen's works. Das Urteil hing nicht zuletzt 
davon ab, ob man ihm wie Athanasius ( De Decretis Nicaenae Synodi 21; ...) 
glaubte, er habe in "Peri Archon" manches nur "zur Übung" erórtert 
und nicht als feste Überzeugung ausgesprochen. Jedenfalls trugen auch die 
origenistischen Theologen wertvolle Gedanken zur Ausbildung der kirch- 
lichen Trinitütslehre und Christologie bei, indem sie beispielweise die Unter- 
scheidung von "Personen" in der einen Gottheit durchsetzten und auch daran 
festhielten, dass der Gott-Logos ohne die vermittelnde Seele keinen Leib 
annehmen kónne.? 

On the other hand, certain consequences of Origen's great synthesis of 
Christian dogma and contemporary philosophy were always controver- 
sial. At a very early stage criticism was passed on his pushing the unity of 
substance so far as to imply that everything, including Satan, was to be 
redeemed at the end of time. For this consequence, formulated most 
clearly in Peri Archon III, 6,5/6,!? Origen found biblical support in Acts 
3,21 - for which reason the doctrine is known by the name of apokatastasis 
—- combined with I Cor. 15,25-28. Another difficulty was the concept of 
the spiritual resurrection, against which Methodius, by the end of the 
third century, undertook to uphold the identity of the resurrection body 
with that worn in this life.!t 

To be sure, this kind of criticism was aimed at certain aspects of Ori- 
gen's doctrine, but, for the very reason that these aspects were parts of a 
great coherent system, inevitably in the long run the whole system was at 
stake. And these aspects were certainly of vital interest in the view of those 
who opposed them. In this perspective the bishops in Alexandria were 
justified in trying to ban all of Origen's works. 

So, Origen's writings were a bone of contention in the Árian contro- 
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versy, but after the triumph of the Nicean confession many christians — 
priests, bishops and laymen - were prepared to interdict them for reasons 
other than trinitarian and which in their view were very essential. 

b. This is what happened in Palestine by the end of the fourth century, 
where an important controversy arose over Origen and his works. The 
contention was instigated by Epiphanius, bishop of Salamis in Cyprus. 
The historical details of the first phase of this dissension lie beyond the 
scope of the present article,!? but eventually the main characters in it be- 
came St. Jerome and Rufinus. And it was in consequence of their quarrel 
that the affair spread to the Western Church. The main issues in this stage 
were the doctrine of the spiritual resurrection and the creaturae rationales 
as well as the doctrine of the restitution of all things with the implication 
of Satan's redemption. But trinitarian questions did also play a part. The 
difference between the two parties, to be sure, was not primarily whether 
they believed that Origen's works contained unacceptable passages and 
tenets or not. They were both convinced that they did. But they disagreed 
on the question whether these passages had been written by Origen him- 
self or had been inserted by others. In the former case he was to be con- 
sidered a dangerous heretic, in the latter a valuable teacher of the Church, 
provided one was careful enough to overlook the erratic elements in his 
works.!? Now, Jerome had translated a number of his works and had, in 
fact, been an admiring adherent of the Alexandrian father!^ until 395, 
when he began to oppose him and everyone who took up his defence. 
Rufinus, on the other hand, with bishop John of Jerusalem, remained 
loyal to Origen and stuck to the interpolation theory.!? However, when 
Rufinus returned from Palestine to Rome in 397 he was in good peace 
again with St. Jerome, though some hostilities had occurred between 
them. But having arrived in Italy, at the request of a certain Macarius he 
embarked upon the translation of Origen's books Peri Archon and this 
was the start of a violent struggle between Rufinus and an already active 
anti-origenistic faction of Roman Christians, who found their strongest 
advocates among the friends of St. Jerome.!5 This group, headed by Pam- 
machius, managed to obtain a copy of Rufinus' unfinished and unedited 
translation of the books Peri Archon and the preface Rufinus had written 
to it. In this preface he claimed to be the continuator and imitator of St. 
Jerome's method of translating," and it was particularly this claim which 
aroused indignation: "they considered it impudence on his (Rufinus) part 
to be using the reputation of Jerome as a shield for propagating the works 
of Origen."!? They sent the copy to Jerome in Bethlehem, accompanied by 


282 G. K. VAN ANDEL 


a letter with a request for a translation in his own style, and in the mean- 
time organized a campaign against Rufinus, who decided to move from 
Rome to Aquileia (398). Jerome saw no better than to make his own 
translation (399) which is now lost. He sent it to Rome together with a 
letter to Pammachius and Oceanus.!? At the same time he sent one to 
Rufinus.?" According to Murphy, ^...at the moment both Jerome and 
Rufinus were sincerely joined together in their renewed friendship and 
intent upon keeping the peace(...). The quarrel that followed, while it 
revolved around the Origenistic issue, was much rather due to the machin- 
ations of Jerome's friends in Rome."?! 

In this and the next year two important events took place: in 399 bishop 
Siricius of Rome died and was replaced by Anastasius, who was far more 
amenable to the anti-origenistic forces than his predecessor had been. In 
Alexandria next year bishop Theophilus organized a council,?? where a 
reconciliation was brought about between the divided parties and Origen- 
ism was categorically condemned. Pope Anastasius followed suit and so 
did the new bishop of Milan, Venerius (400). The imperial authority con- 
firmed the condemnation, and proscribed Origen's works."?3 This de- 
velopment obviously put Rufinus in an awkward position: he was not 
condemned outright, but was somehow involved in the interdiction, as 
appears from the letter that pope Anastasius wrote to Venerius,^ the last 
sentence of which reads: 7llud tamen tenere te cupio, ita haberi a nostris 
partibus alienum (sc. Rufinum), ut quid agat, ubi sit, nec scire cupiamus. 
ipse denique viderit, ubi possit absolvi.?* Rufinus answered with his Apolo- 
gia ad Anastasium. The relations between Rufinus and Jerome became 
strained and remained so ever since, despite a feeble attempt at reconcilia- 
tion in Jerome's Apology III, 9.?5 Rufinus never returned to Palestine and 
died in Sicily in 411. 

c. We now come to the important question: where did Sulpicius Seve- 
rus find his information about the struggle over Origen and his works? 
There is no doubt that Origen was a well-known name in the West long 
before the end of the fourth century. According to Jerome," works of 
Origen were translated by Hilary of Poitiers, Eusebius of Vercelli, Vic- 
torinus of Pettau and Ambrose, four men who were well-known to or 
even admired by Severus.?? And, what is more, the works of Hilary were 
certainly and Victorinus! Commentary on the Apocalyps probably used 
by him.?? So it is likely, that Severus and, indeed, St. Martin, who was a 
pupil of Hilary's, came into contact with some of Origen's writings in the 
translation of Hilary and perhaps the others in Jerome's list. Besides, 
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possibly some of his doctrine was spread orally by pilgrims returning 
from the Orient like Postumianus. This supposition - for it is no more 
than that — would explain St. Martin's words to the devil in V.M. 22,9? 
with which I began this article: he had heard, then, of the possibility of the 
redemption of Satan at the end of time and, being a great pastor but no 
great theologian, had enthusiastically adopted it as a supreme sign of 
God's pietas, without understanding the framework of which this no- 
tion was a part. And Severus, having a more critical eye for theological 
tenets and their consequences, may have sensed that this notion was of a 
doubtful character. But as long as it was not, for all he knew, an issue in 
ecclesiastical controversies, he had no reason to make a stand against 
Origenism and, therefore, he let his appreciation of St. Martin's magn- 
animity supersede his dogmatical misgivings, although he did not hide 
them altogether. 

In this connection attention should be paid to Studer's article mentioned 
above?! on another appearance of the devil in V.M.24,4—8.?? Here the 
devil appears in the apparel of the Emperor and states that he is Christ; 
on the verge of descending on earth he wants to show himself to St. 
Martin. When the latter remains silent the devil once more asserts that he 
is Christ, but then, by a revelation of the Holy Spirit St. Martin realizes 
that he is, in fact, the devil and answers: non se Iesus Dominus purpuratum 
nec diademate renidentem venturum esse praedixit: ego Christum nisi in eo 
habitu formaque, qua passus est, nisi crucis stigmata praeferentem venisse 
non credam. Hereupon the devil disappears, leaving the room full of a 
nasty stench. It is Studer's supposition that this answer not only implies 
an attack on Priscillianism but also, or even primarily, in its protest 
against the spiritual resurrection, on Origenism: Priscillian was associated 
with Origenism soon after 400 and it may rightfully be asked, whether 
Priscillianism was not in fact based on Origen's ideas; it originated notably 
in Egypt and Orosius and especially Augustine treat the two systems as 
though they were closely related.*?? And Origen's ideas may well have been 
known to St. Martin, considering St. Jerome's remark.?* In seinem Bestre- 
ben, den heiligen Martinus über die aegyptischen Mónche zu stellen, hátte 
dessen Biograph zum Ausdruck bringen wollen, dass jener diese nicht nur 
durch die Grósse seiner Tugend, sondern auch durch die Reinheit seines 
Glaubens übertroffen hátte.9* Now, first of all I don't see that St. Martin's 
answer contains a clear protest against the idea of the spiritual resurrec- 
tion. But apart from that, the capital question is, whether, as Studer main- 
tains, Priscillianism was associated with Origenism before 400. Studer 
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produces no other proof for that assumption but the mere fact that Pris- 
cillianism was known to have originated in Egypt. I find no indication in 
the extant sources?? for the association of the two systems at so early a 
stage.?" And judging from V.M. 22 it is more reasonable to assume a cer- 
tain tendency towards Origenism with St. Martin than that he was making 
a stand against it.?? Lastly, the Vita Martini does not try to show Martin's 
superiority over the Egyptian monks, as the Dialogi do.?? On the whole I 
am inclined to accept Fontaine's view on V.M. 24,*? who perceives an 
anti-Priscillianistic note in the rejection of an excessive eschatological 
expectation and possibly a protest against the triumphalism of the con- 
temporary Church and its leaders. Severus wanted to draw his readers' 
attention to the events and sufferings which were to precede the coming of 
the Lord rather than concentrate on its joys.* 

It seems safe, therefore, to assume that Severus, as well as St. Martin, 
had some knowledge of Origen and, more particularly, of his exegetical 
Works before 397, but that the whole system of apokatastasis and all that 
it implied was not fully known to him until he could read the books Peri 
Archon in one of the Latin translations, which were the very issue of the 
controversy in the Western Church. Whether he read Rufinus' translation 
or Jerome's is hard to decide, mainly in view of the fact that the latter is 
lost. It is questionable, indeed, whether Jerome's translation was ever 
published; but then, Severus may have had access to it in an unpublished 
copy. It is manifest, however, that Severus derived Postumianus' account 
of the dissension on the alleged interpolations (6,2) from Rufinus De 
Adulteratione Librorum Origenis ;? besides, some of Postumianus' phrases 
are reminiscent of Rufinus' Preface to his translation of Peri Archon.*? 

On the other hand it is remarkable that Severus should make no men- 
tion whatsoever of Rufinus,*^ while he dwells at length upon the qualities 
of Jerome in Dial.1,7/8, the passage in question. 


Looking over the given facts I come to the following conclusions: 

]. Severus, true to himself, takes no sides in the Origenistic contro- 
versy ; in so far as Origen's ideas are unorthodox they are considered an 
error rather than a haeresis. He is highly praised as a learned man and a 
teacher of the Church, but so is Jerome, his principal opponent in Severus' 
time. The latter's main concern is the way in which this kind of struggle is 
handed over to the secular authorities; this is in accordance with the 
position he takes in his Chronicle towards the Priscillianistic affair. 

2. The theory of interpolations, strongly advocated by Rufinus, is re- 
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jected and Rufinus, though probably Severus' main source in this respect, 
is not mentioned. His person may have been too controversial for Severus 
to admit that he had made use of his works. 

3. When writing the Vita Martini in 397, a work intended to hold up 
the venerable saint to the world and at the same time criticize the esta- 
blished leaders of the Church for their worldliness, Severus had, through 
the translation of Hilary and perhaps others, become acquainted with 
some of Origen's works. And Hilary being the champion of Western or- 
thodoxy in the Arian struggle, Severus could not suspect that these works 
contained erratical elements: in trinitarian matters Origen simply was not 
suspect. But when Severus wrote the Dialogi in 404/5 he had probably 
read the books Peri Archon in translation and, in any case, had been in- 
formed of the dissension over Origen's eschatological ideas. Consequent- 
ly he sought to protect himself against the suspicion of Origenism by 
openly disclaiming the tenet of the devil's redemption. Thus Dial. 7 may 
be seen as a recantation of V.M.22. And this precaution to free himself 
from the suspicion of heresy is also in accordance with the attitude he 
takes in the Chronicle in relation to Priscillian and his movement.* 
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OUVERTURE DES YEUX, CONNAISSANCE ET NUDITÉ 
DANS LES RÉCITS GNOSTIQUES DU PARADIS* 


PAR 


JEAN MAGNE 


Le récit d'Adam et Eve mangeant au paradis l'arbre de la connaissance 
du bien et du mal (Gn 2,15—-3,24) est repris tout au long dans quatre des 
écrits gnostiques retrouvés à Nag Hammádi: Apocryphe de Jean (AJ), 
Hvypostase des archontes (HÀ), Origine du monde (OM), et Témoignage de 
la vérité (TV). Certaines des phrases qui, dans ces écrits, concernent 
l'ouverture des yeux et la connaissance de la nudité qui en résulte offrent 
des difficultés: la traduction qui en est habituellement donnée les met, en 
effet, en contradiction avec la signification générale des récits. Nous 
examinerons d'abord les textes qui posent le moins de problémes. 


Le Témoignage de la vérité (CG IX, 3, 45,23—50,11) 

Le récit est un résumé assez neutre de celui de la Genése. A noter 
seulement que le serpent promet à Eve l'ouverture des «yeux du coeur» 
(hét — kardia) (46,7), siége de l'intelligence. La signification positive attri- 
buée à la manducation du fruit nous est donnée par le commentaire, qui 
commence par une critique en régle du dieu de la Genése: «Quelle sorte 
de dieu est-ce là?» (47,14 ss), critique qui rappelle celle, encore plus 
compléte, de Simon le mage dans les Hormélies clémentines (III, 38-39). 
Comme dans ce texte, et dans ceux passés en revue par A. Orbe ou W.C. 
Van Unnik,! c'est son envie à l'égard d'Adam qui est d'abord reprochée au 
dieu de la Genése - Adam pouvant acquérir la gnose en mangeant l'arbre 
de la connaissance, ce que lui-méme ne peut donc faire. Il est ignorant et 
manque de prescience; il est vindicatif et méchant, orgueilleux et jaloux 
d'autres dieux; il épaissit les cceeurs et aveugle les esprits (noás) pour les 
empécher de comprendre (Is 6,9—10). Il lui est reproché ensuite, selon un 
texte inconnu attribué à Moise, d'avoir «fait du diable un serpent» 
(48,16-17), ce qui est à comprendre d'aprés 47,5-6 «et il maudit le 
serpent et l'appela diable», identification qui est conforme à l'exégése 
chrétienne et juive. Or un autre texte de Moise rapporte que ceux qui 
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croient dans le serpent d'airain (Nom 21,9) sont sauvés. Comme la seule 
foi qui sauve est la foi dans le Christ, ce serpent d'airain est le Christ 
(Jn 3,14), et, bien que cela ne soit pas dit explicitement — mais le texte 
devient trés lacuneux - nous pouvons comprendre que pour l'auteur le 
serpent du paradis également était le Christ. I] est curieux de trouver 
l'autorité de Moise invoquée, d'une part, contre le dieu juif et sa Loi, et, 
d'autre part, en faveur du Christ, qui est originellement le messie de ce 
dieu juif. A l'époque oü l'auteur écrit, le titre de christ a perdu sa référence 
au messianisme juif ou, du moins, a été redéfini dans une autre perspective 
de salut. 

Ce récit du TV et son commentaire sont déjà suffisants pour nous per- 
mettre de définir l'une en face de l'autre l'exégése gnostique et la contre- 
exégése judéo-chrétienne. 

Selon l'exégése gnostique, qui discerne les tares du dieu dela Bible, Adam 
et Eve déjouent, gráce au serpent sauveur, Jésus ou le Christ ou une entité 
supérieure, le mensonge, inspiré par l'envie, du créateur de leur corps, 
étre déficient et ignorant, et se sauvent en mangeant l'arbre de la gnose 
qui leur fait acquérir sacramentellement la gnose, la connaissance de salut. 

Selon la contre-exégése judéo-chrétienne, qui, aveuglée par le dieu juif, 
refuse d'admettre ses tares et l'identifie avec le dieu supréme, Adam et 
Eve, trompés par la ruse, inspirée par l'envie, du serpent, le diable en per- 
sonne, transgressent la défense de leur créateur et souverain maitre, et se 
perdent en acquérant, pour l'avoir accompli, la connaissance du mal ainsi 
que le penchant mauvais et le désir charnel. 


DL Apocryphe de Jean (CG II,1; IIL,1; IV,1; BG 8502,2) 

Jésus lui-méme explique à Jean, son disciple bien-aimé, la signification, 
négative et positive, des deux arbres du paradis, l'arbre faussement dit de 
la vie «pour empécher l'homme de comprendre sa perfection», et «l'arbre 
pour connaitre le bien et le mal, qui est l' Epinoia (la Pensée) de lumiére» 
et dont les archontes interdisent à Adam de manger «afin qu'il ne regarde 
pas en haut vers sa perfection et ne remarque pas (noein) sa nudité de sa 
perfection» (BG 56,10-57,19). La nudité d'Adam (Gn 2,25) n'est donc pas 
sa nudité corporelle, mais une nudité spirituelle, une privation de sa per- 
fection (djók dans BG ; djók ou pléróma dans CG III; pléróma dans CG IT). 
Cette privation de son p/éróme apparait comme la démythologisation du 
théme bien connu de la privation ici-bas des vétements de gloire dont 
l'homme était revétu dans le monde d'en haut et qui lui seront rendus à son 
retour. Comme s'il était normal pour l'homme d'étre vétu, de l'affirmation 
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de la nudité d'Adam les gnostiques ont conclu qu' il avait été dépouillé des 
vétements qu'il aurait dü avoir, et qu'il avait donc dans le monde d'en 
haut avant de descendre dans le monde d'en bas, vétements lumineux, 
comme ce monde d'en haut lui-méme est lumineux.? Ainsi que l'affirment 
entre autres l' Ascension d'Isaie (VIL22; VIII, 14.26; IX, 2.9.18.24; XI, 40) 
et le Chant de la perle des Actes de Thomas (108—113), ces vétements nous 
attendent comme une partie intégrante de nous-mémes, une moitié de 
nous-mémes, notre ange, et ce n'est qu'en revétant ces vétements ou en 
nous fusionnant avec cet ange que nous atteindrons notre perfection.? Or 
le retour dans le monde d'en haut est conditionné par la possession de la 
gnose, symboliquement par la possession de la perle défendue par le 
dragon fumant, symboliquement encore par la manducation de l'arbre du 
paradis interdit par le dieu de la Genése. En mangeant de cet arbre, 
Adam et Eve prendront conscience qu'ils sont nus de cette perfection, 
c'est-à-dire qu'ils en sont privés, dépouillés, et ils regarderont en haut vers 
elle comme vers le seul but désormais à atteindre. 

Aussitót aprés avoir expliqué le sens de la défense du grand archonte, 
Jésus ajoute: « Mais moi, j'ai fait en sorte qu'ils en mangent». Jean pose 
alors l'objection: « N'est-ce pas plutót le serpent ...?» et Jésus répond: «Le 
serpent lui a enseigné (à Eve) le germe (spora) du désir (epithumia) de la 
souillure et de la perdition, parce que ces choses lui sont utiles» (BG 57,20— 
58,17). Jésus s'attribue donc lui-méme le róle du serpent, mais il refuse en 
méme temps d'étre identifié avec lui à cause de l'objection de Jean qui fait 
écho à la contre-exégése judéo-chrétienne selon laquelle le serpent est le 
diable. La procréation, qui résulte du désir de la souillure et de la perdi- 
tion, lui est utile parce qu'elle emprisonne de nouvelles àmes dans des 
corps et les améne ainsi sous sa domination - d'oü l'encratisme gnostique. 
Ce serpent-diable n'est donc autre que le créateur, le dieu des juifs. Le 
report sur le serpent-diable de toutes les caractéristiques du dieu juif 
(envie, mensonge, invitation à la procréation, etc.) caractérise bien l'exé- 
gése judéo-chrétienne comme une contre-exégése par rapport à l'exégése 
gnostique. Avec ce serpent-diable-dieu juif Jésus refuse donc d'étre identi- 
fié tout en affirmant avoir joué le róle du serpent au paradis.* Ce róle, 
c'est sous la forme d'un aigle que, selon AJ II, 23, 27-35, Jésus dira, un 
peu aprés, l'avoir joué, apparaissant sur l'arbre de la gnose — identifié à 
l' Epinoia de la prescience de la pure lumiére — pour instruire Adam et Eve, 
les éveiller de la profondeur de leur sommeil - car ils étaient tous deux 
dans un état de chute - et leur faire reconnaitre leur nudité (de leur per- 
fection). L'Epinoia leur apparut comme une lumiére et réveilla leur 
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pensée. Dans BG 60,18—61,7, l'Epinoia n'est pas l'arbre, mais l'aigle qui 
enseigne à Adam et Eve la connaissance par le moyen de l'arbre et leur 
indique de «manger la gnose» en sorte qu'ils pensent à leur perfection, 
car ils étaient chus dans l'ignorance. 

Si l'auteur de l'AJ introduit dans son texte la contre-exégése à cóté de 
l'exégése, le serpent diable dieu de la Genése à cóté du serpent sauveur 
Jésus, c'est qu'il est difficile de séparer, aussi bien dans la vie courante que 
dans le texte biblique, l'aspect symbolique et spirituel de la nudité, 
absence des vétements de lumiére et de la perfection, de son aspect réel et 
physique, absence des vétements du corps et éveil du désir charnel qui 
s'ensuit. Nous retrouverons dans l'OM cette ambiguité de la nudité. 


L' Hypostase des archontes (CG IL,A4, 88,24—90,19) 

C'est par la volonté du Pére, le dieu supréme, et pour qu'Adam soit 
amené à manger de l'arbre, que les archontes, sans bien comprendre ce 
qu'ils font, lui en intiment la défense, et c'est, non pas Jésus, ni exactement 
l'Epinoia, mais une Eve «pneumatique» qui vient dans le serpent, 
«l'instructeur», pour détromper l'Eve charnelle: «Non, vous ne mourrez 
pas, car c'est par envie qu'il vous a dit cela. Bien plutót vos yeux s'ouvri- 
ront...» Et la femme instructeur se retira du serpent, le laissant un simple 
(animal) terrestre. 

Le passage qui suit présente des difficultés d'interprétation dans ses 
deux derniéres phrases; nous les traduisons littéralement, en indiquant 
entre parenthéses le sens que nous donnons aux mots grecs, que nous 
transcrivons parce qu'ils n'ont pas en frangais d'exact équivalent: 


HA 90 (138) !3 Et la femme charnelle prit de l'arbre et (en) mangea, et elle (en) 
donna à son mari avec elle, et !5 Jes psychiques mangeérent, et leur kakia (leur état 
déficient d'étres charnels et psychiques) s'ouvrit (ouen) de leur ignorance, et !? ils 
connurent qu'ils étaient nus du pneumatikon (l'élément spirituel qui distingue les 
pneumatiques des psychiques). 


Le mot kakia ne doit pas étre pris au sens moral dérivé de «méchan- 
ceté», mais au sens premier, en grec, de la « mauvaise qualité» d'une chose 
(Schlechtigkeit); c'est ici l'imperfection d'Adam et d'Eve en tant qu'ils sont 
charnels et psychiques, ainsi que les définissent les deux lignes qui précé- 
dent. 

C'est surtout le mot ouen, dans cette phrase atoukakia ouen ebol hn 
toumntatsooun, «leur imperfection s'ouvrit de leur ignorance», qui fait 
difficulté, et son sens ordinaire d'«ouvrir» n'a été retenu dans aucune des 
huit traductions dont j'ai eu connaissance.? Leurs auteurs ont préféré 
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dissocier la préposition composée ebol hn, marquant la séparation et la 
provenance («hors de»), pour rattacher ebol comme adverbe à ouen, en 
interprétant ouen ebol soit au sens de «provenir», soit au sens de «se 
manifester, apparaitre», ou, plus franchement, en corrigeant ouen ebol en 
ouónh ebol. 

On peut appuyer le sens de «provenir» sur une phrase de l'AJ II, 28 
(76), 21-22): ebol gar hn thimarmené etmmo auouón ebol ngi ..., «car de 
cette Heimarméné ont été ouverts (— ont résulté, découlé) tous les maux». 
Le passage paralléle de AJ IV 44, 6-8, lacuneux, ne permet pas de savoir 
s'il faut donner raison à ceux qui veulent corriger ouón en ouónh, mais il est 
clair que le sens de «provenir» se justifie, quel que soit le verbe, par le 
double emploi du mot ebol, une premiére fois, avec /;/n, comme préposition 
devant «cette Heimarméné», et une seconde fois comme adverbe. Ce 
double emploi n'existe pas dans notre phrase, de sorte que cet exemple 
ne peut justifier la traduction proposée par R. A. Bullard: «and their evil 
arose from their ignorance», et acceptée par M. Tardieu: «et leur mal 
germa de leur ignorance», traduction qui donnerait à la manducation du 
fruit une signification totalement négative, donc totalement contraire au 
contexte qui est, lui, positif. 

On veut appuyer le sens de «se manifester» sur une autre phrase de 
l'HA (87 (135),16): «cette image qui s'était manifestée (pentahouón ebol) 
dans les eaux», mais la méme phrase revient trois autres fois presque dans 
la méme page avec l'écriture ouóhn ebol, de sorte qu'il est plus naturel de 
supposer l'omission du /ori que de faire de ouón l'équivalent, d'une part, 
de ouónh, et, d'autre part, de ouen, forme ordinaire de ouón dans l'HA. 
On avance également l'exemple du Kephalaion manichéen XXXIX (p. 
102, 30), oü il est dit de l'Envoyé qu'il «manifesta (afouón abal) son image 
glorieuse». Mais comme la forme akhmimique de ouón est ouen, 1l vaut 
mieux croire ici encore que le /ori a été omis. Si donc l'on juge que le 
contexte impose le sens de «se manifester», il serait plus franc de corriger 
ouen en ouónh, ainsi que certains le proposent. Mais ce sens est-il à 
retenir? 

Le sens de «se manifester» ne donne pas à la phrase une signification 
bien claire. Qu'on en juge par les traductions littérales proposées: 

- «und ihre Schlechtigkeit offenbarte sich in ihrer Unwissenheit» (A. Bóhlig); 

—-«and their imperfection became apparent in their lack of Acquaintance» (B. 

Layton). 

Pour pallier cette obscurité on juge souvent nécessaire d'ajouter quel- 
ques mots explicatifs, sans en paraitre toujours bien satisfait : 


OUVERTURE DES YEUX 293 


- «und ihre Schlechtigkeit offenbarte sich (ihnen bestehend) in ihrer Unwissenheit» 
(H. M. Schenke); 

—«und ihre Schlechtigkeit (bestehend) in ihrer Unwissenheit wurde offenbar» 
(P. Nagel); 

- «et leur méchanceté (?) (leur) a été manifestée (?) (ou: se montra au grand jour) 
(provenant) de leur ignorance» (R. Kasser). 


C'est encore dans la paraphrase que donne du passage J. E. Ménard que 
le sens cherché apparait le moins obscur: 


- «il leur apparait que leur mal réside dans leur ignorance». 


Ainsi l'arbre de la connaissance mangé par Adam et Eve ne leur aurait 
donné d'autre connaissance que celle du rapport entre leur imperfection 
et leur ignorance, sans faire cesser ni l'une ni l'autre. Ils sauraient seule- 
ment qu'ils ne savent pas! On attend davantage de l'arbre de la gnose. La 
véritable logique du texte nous semble bien exprimée par ce passage de 
l'Évangile de vérité: «De méme que l'ignorance d'un ignorant qui vient à 
connaitre s'évanouit par là-mé&me, de méme que les ténébres s'évanouis- 
sent quand la lumiére parait, de méme aussi l'imperfection s'évanouit par 
(l'acquisition de) la perfection» (CG I, 24,32-23,3). Ce sont là truismes. 
Mais certains traducteurs donnent l'impression qu'ils veulent trouver 
dans le texte l'exégése chrétienne au lieu de l'exégése gnostique, et deux 
d'entre eux au moins parlent du récit comme racontant la «chute», alors 
qu'il raconte le salut. 

La traduction littérale que je propose se fonde sur le parallélisme de la 
phrase «leur imperfection s'ouvrit de leur ignorance et ils connurent...» 
avec la phrase de Gn 3,7: «leurs yeux s'ouvrirent et ils connurent...». Il 
est impensable que dans ce démarquage de sa source, l'auteur ait voulu 
employer un autre verbe que celui qu'on lit: ouen, «ouvrir», et ceci 
d'autant plus qu'ayant rapporté la promesse du serpent «vos yeux 
s'ouvriront», il est naturel qu'il en marque la réalisation. Plutót que de 
répéter textuellement la phrase de la Genése, il se contente d'y faire une 
claire allusion, jugeant plus important d'en exprimer le sens profond 
qu'elle a pour lui: il remplace les yeux du corps par la kakia charnelle et 
psychique, et, ce qui est tout à fait inhabituel pour ne pas dire incorrect, il 
ajoute au verbe ouvrir un complément de provenance: «s'ouvrir d'une 
ignorance». La phrase qui en résulte est pour le moins maladroite, mais 
on comprend parfaitement qu'il a voulu dire que les psychiques, impar- 
faits parce que psychiques, sont délivrés, comme d'une prison qui s'ouvre, 
de leur ignorance par la connaissance que leur procure sacramentelle- 
ment la manducation de l'arbre de la gnose, selon la doctrine de l'efficacité 
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sacramentelle des deux arbres du paradis (Gn 3, 22), et ainsi que l'affirme 
précisément le mot «et ils connurent...» 

Mais, nouvelle difficulté, la suite de la phrase «et ils connurent» semble 
contredire l'interprétation que nous venons de proposer: «et ils connu- 
rent qu'ils étaient nus du pneumatikon (de ce qui distingue les pneumati- 
ques des psychiques). La nudité recoit ici un complément, comme dans 
l'AJ, ou les archontes interdisent à l'homme de manger l'arbre «pour 
qu'il ne remarque pas (noein) sa nudité de sa perfection», mais tandis que 
la perfection manque en effet à Adam et à Eve aprés avoir «mangé la 
gnose» - puisque la perfection ne peut étre atteinte que par leretour dans le 
monde d'en haut, et que c'est précisément le róle de la gnose de leur faire 
prendre conscience qu'ils sont privés de cette perfection -, le pneumatikon, 
qui distingue les pneumatiques des psychiques, et qui va de pair avec la 
gnose elle-méme, ne devrait plus leur manquer aprés qu'ils l'ont eu man- 
gée. La logique du texte serait que les psychiques, mangeant la gnose, 
«s'ouvrent» de leur ignorance, et deviennent pneumatiques. La contra- 
dicton est flagrante entre ce que devrait dire le texte et ce qu'il semble dire. 


L'origine du monde (CG II, 5, 118,17-119,19) 

Or une contradition encore plus flagrante se rencontre dans la phrase 
paralléle de l'Origine du monde, telle du moins qu'on la traduit: «ils con- 
nurent qu'ils étaient nus de la connaissance (gnósis); sie erkannten dass 
sie nackt waren von der Erkenntnis; they knew that they were naked with 
regard to knowledge» (119,14—15). La fin de la phrase «nus de la con- 
naissance» nie le début «ils connurent». «Connaitre» serait, iCc1 aussi, 
savoir qu'on ne sait pas. L'arbre, loin de procurer la gnose, ferait con- 
naitre qu'on ne la posséde pas. 

Si ces deux phrases de l'HÀ et de l'OM ne contredisaient que le con- 
texte, on devrait y voir une infiltration de la contre-exégése; mais comme 
elles se contredisent elles-m&mes, telles du moins qu'on les traduit, ce doit 
étre qu'on les traduit mal. Voici comme elles se présentent, mises en 
paralléle, dans leur contexte immédiat: 


HA, CG II, 90 (138) OM, CG II, 119 (167) 
14 (Éve) mangea (de l'arbre) 10 (Eve) mangea (de l'arbre) 
et (en) donna à son mari, et (en) donna à son mari, 
15 et les psychiques mangérent, et il mangea lui aussi. 
et leur kakia s'ouvrit 11 Alors leur noás s'ouvrit: 


de leur ignorance, 
12 Ayant mangé, en effet, 
la lumiére de la gnose 
les illumina ; 


OUVERTURE DES YEUX 295 


17 et 13 Revétant la honte, 
ils connurent qu'ils étaient (neu-,impft) — ils connurent qu'ils étaient (reu-,impft) 
nus du pneumatikon. nus de la gnosis; 
15 Devenus sobres (néphein), 
18 Ils prirent des feuilles ils virent qu'ils étaient (ce-, prés. I) 
de figuier, et les liérent nus, et s'aimérent l'un l'autre. 


autour de leurs reins. 

17 Voyant que leurs modeleurs 
avaient (eu-, prés. IL) 

forme de bétes, 

ils furent dégoütés d'eux; 

18 Et ils connurent beaucoup. 

19 Alors le grand archonte... 19 Alors les archontes... 

Dans l'OM, les phrases «ayant mangé, la lumiére de la gnose les 
illumina» et «ils connurent beaucoup» ne laissent aucun doute sur le 
contenu positif de la science acquise en mangeant l'arbre. Mais la nudité 
reconnue recoit deux interprétations: l'une symbolique et spirituelle: 
«nus de la gnose»; l'autre littérale et physique: «nus et ils s'aumérent». 
La seconde interprétation, faisant allusion à la génération charnelle 
«utile à l'Archonte» est certainement négative et conforme à la contre- 


exégese. Comment pourrait-il en étre autrement de la premiére? 


Le temps des verbes 

Le temps des verbes, que nous avons tenu à indiquer dans les textes mis 
en paralléle, doit retenir notre attention. Dans la phrase «ils connurent 
qu'ils étaient nus de la gnose» le verbe de la proposition subordonné est à 
l'imparfait (neu-), tandis que dans la phrase «ils virent qu'ils étaient nus 
et s'aimérent», ainsi que dans la phrase «voyant que leurs modeleurs 
avaient forme de bétes», le verbe est au présent I (se-) et au présent II 
(eu-). L'imparfait frangais, ou son équivalent dans les autres langues mo- 
dernes, exigé par les régles de la concordance des temps, ne permet pas de 
marquer cette différence; il doit bien cependant en exister une puisque 
l'auteur, dans les deux derniéres phrases qui sont de sa composition, ne 
conserve pas le méme temps de verbe que dans sa citation ou allusion 
biblique. En copte, en effet, le temps des subordonnées est fonction uni- 
quement de l'action exprimée par le verbe principal, quel que soit le temps 
de ce verbe. En m'aidant des index établis par les éditeurs de différents 
traités, j'ai pu constater, pour les verbes eime et nau qui sont en cause ici, 
que, lorsque ces verbes sont à un temps passé, parfait ou imparfait: 

- le présent I ou II dans la proposition complétive marque la concomi- 
tance, la simultanéité des deux actions ou états; ce qu'exprime l'imparfait 
francais: 
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«ils virent qu'ils étaient nus (se-, prés. I) (— das sie nackt waren, that they were 
naked) et ils s'aimérent»; «les archontes ne savaient pas oü ils étaient (eu-, prés. II) 
(— wo sie waren, where they were)» (119 (167),26). 


- le parfait marque l'antériorité de l'action de la complétive par rapport 
à celle de la principale; ce qu'exprime le plus-que-parfait francais: 

«Les archontes ayant connu qu'ils avaient transgressé (au-, pft I) leur défense 

(— dass sie...übertreten hatten, that they had transgressed...)» (119 (167),20) 


«Quant il connut que c'était elle qui lui avait donné (nta-, pft II) un nom (— dass sie 
ihn benannt hatte, that this was the one who named him)» (107 (155),23); 


- le futur marque la postériorité de l'action de la complétive par rap- 
port à celle de la principale; ce qu'exprime le conditionnel présent francais: 


«Ayant vu que l'homme immortel ne les laisserait pas ( fna-, futur I) (tranquilles), 
mais qu'ils auraient à craindre (euna-, futur I) aussi... (— dass...sie nicht vernach- 
lássigen würde, sondern sie... furchten würden; that... would not pass by them, but 
that they would also fear...)» (118 (166), 10-11). 


Je n'ai trouvé l'imparfait (1e-) que dans nos deux phrases de l'HA et de 
l'OM, qui transcrivent, en lui ajoutant un mot pour préciser de quelle 
nudité il s'agit, la phrase de Gn 3,7 «ils connurent qu'ils étaient nus». Cet 
imparfait copte reproduit l'imparfait grec ésan de la Septante, mais il est 
d'autant plus caractéristique que les deux traductions que nous possédons, 
bohairiques il est vrai, celle éditée par Paul de Lagarde et celle du papyrus 
Bodmer III, transposent cet imparfait au présent I (se-), comme dans 
notre phrase «nus et ils s'aimérent», qui y correspond. Ce présent 
indique que la nudité persiste au moment oü Adam et Eve en prennent 
conscience: ils étaient nus corporellement avant de manger l'arbre, mais 
n'en avaient pas honte; ils sont nus aprés, et ils en ont honte. L'imparfait, 
au contraire, doit indiquer que la nudité de la gnose disparait par le fait 
méme qu'en acquérant la gnose ils prennent conscience de cette nudité 
antérieure: ils connurent, en mangeant la gnose, qu'ils en étaient privés 
(avant de la manger). Les mots eux-mémes imposent ce sens, comme dans 
une phrase telle que «s'éveillant, ils comprirent qu'ils révaient». Le plus- 
que-parfait «qu'ils avaient révé» (— parfait copte) rejetterait dans un 
passé lointain le réve dont le réveil fait sortir. 

Le copte distingue donc ici, par le présent ou l'imparfait, les deux sens 
possibles de l'imparfait grec ésan de Gn 3,7 — qui rend une phrase nomi- 
nale hébraique — «ils connurent que nus eux». Mais comme on admet 
que nos écrits ont été composés en grec, la question se pose de savoir si le 
grec sous-jacent à la traduction ne faisait pas déjà la distinction. Il est de 
régle en grec d'employer dans le discours indirect les mé&mes temps qu'on 
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employerait dans le discours direct — «ils dirent qu'ils sont nus (eisin et 
non ésan)». N'aurait-on pu écrire — «ils virent qu'ils sont nus et s'aimé- 
rent...»? De meilleurs hellénistes que moi répondront à la question. De 
toute facon, le traducteur copte, lui, a fait la distinction. 


Honte et dégrisement 

Un probléme d'une autre sorte est posé par les deux notations au 
participe (ntere-) qui introduisent les deux phrases sur la nudité spirituelle 
ou physique. La nudité passée de la gnose est introduite par «ayant 
revétu, ou revétant la honte», comme si la honte était un vétement faisant 
disparaitre la nudité de la gnose. La nudité physique présente est intro- 
duite par «devenus sobres (néphein)». Or il semble que la mention de la 
honte s'accorderait mieux avec la nudité corporelle, et celle du dégrise- 
ment avec l'acquisition de la gnose. La honte, en effet, est une allusion à 
Gn 2, 28 «Ils étaient nus tous deux, mais n'en avaient pas honte». Bien 
qu'elle ne soit plus mentionnée dans la suite du récit biblique, il est clair 
qu'Adam et Eve» s'en revétent (— l'éprouvent, selon le sens figuré ordi- 
naire de enduein) en prenant conscience de leur nudité corporelle, et que 
c'est à cause d'elle qu'ils se couvrent des feuilles du figuier. Ce dernier trait 
est reproduit tel quel dans l'HAÀ ; dans l'OM, il est omis, mais le sentiment 
de honte est noté, et il semble plus normal que ce soit à propos de la 
nudité corporelle. La sobriété, le dégrisement, au contraire, est un terme 
technique courant dans les écrits gnostiques et apparentés, bien défini par 
cette exhortation du Poimandrés: «Ó peuples, hommes nés de la terre, 
vous qui vous étes abandonnés à l'ivresse, au sommeil et à l'ignorance de 
Dieu, soyez abstémes (népsate)» (C.H. I, 27, traduction A.-J. Festugiére). 
Adam et Eve, par la vertu de l'arbre dont ils mangent le fruit, sortent 
de l'état d'ivresse, de sommeil, d'ignorance de Dieu et d'eux-mémes dans 
lequel ils étaient plongés. Le serpent avait promis «votre mnoüs sera 
dégrisé (néphein)»; la réalisation de cette promesse est affirmée une pre- 
miére fois par la phrase «et leur noás s'ouvrit», et une seconde fois par 
«devenus sobres». Dans les deux cas, il s'agit d'un éveil spirituel. Comme 
quatre phrases qui se suivent commencent par nfere-, on peut, pour ré- 
tablir la logique entre circonstancielle et principale, supposer que les deux 
notations ont été accidentellement inversées par un copiste. 


L'amour de la co-image 
Reste dans le texte l'illogisme plus profond qui consiste à attribuer à la 
manducation de l'arbre de la gnose une conséquence positive, l'acquisition 


298 J. MAGNE 


de la gnose, commencement du salut, et une autre négative, le désir de la 
procréation, opposé au salut. Mais cette ambiguité de la nudité révélée 
ne semble pas primitive dans l'exégése gnostique. Si l'on rapproche, en 
effet, notre texte du passage paralléle que constitue l'hymne à l'arbre de la 
gnose (OM 110(158) ,31-111(159) ,1), l'amour réciproque d'Adam et 
d'Eve apparaít comme une fausse interprétation de l'amour d'Adam pour 
sa co-image, laquelle n'est pas l'Eve charnelle. L'hymne - à rapprocher des 
paroles de l'ange Raphaél définissant, de facon positive également, l'arbre 
de la sagesse dans I Hénoch 32, 6 - est cité à propos de la description des 
deux arbres du paradis, redevenus ici bons l'un et l'autre: 

«Et celui-ci (l'arbre de la gnose) est au nord du paradis, afin de faire lever les àmes 

du sommeil des démons en sorte qu'elles viennent à l'arbre de vie, mangent de son 

fruit et condamnent (Kkatakrinein) les puissances et leurs anges. La vertu de cet arbre 
est ainsi définie dans le Livre sacré (Z7iera biblos): 

Tu es l'arbre de la gnose, 

celui qui est dans le paradis, 

celui dont le premier homme a mangé 

et qui lui ouvrit le noás: 

Il aima sa co-image (shbr eine), 

il condamna (katakrinein) les autres images étrangéres, 

il en fut dégoüté (sikchanein).» 

Nous retrouvons dans l'hymne, avec l'ouverture du noás, l'amour d'une 
part, et le dégoüt de l'autre, qui semblent avoir pour objet des réalités 
opposées. Comme les «autres images étrangéres», objets du dégoüt, sont 
les archontes, la co-image, objet de l'amour, doit étre une entité du monde 
d'en haut. Un terme de comparaison nous est offert par le cas de Sabaóth, 
fils de Ialdabaóth, le dieu de la Genése, qui, ayant fait metanoia, loue la 
Pistis et condamne (kataginóskein) son pére, les Ténébres, sa mére, 
l'Abime, et est dégoüté (sikchanein) de sa sceur, la Pensée de l'Archigéni- 
tor, qui va et vient sur les eaux (OM 103 (151),34-104 (152),13; comparer 
HA 95 (143),15-18). L'expression sAbr eine, qui rend probablement le mot 
grec suneikón, inconnu des dictionnaires et que nous transcrivons «co- 
image», est employé deux autres fois dans l'OM, et, les deux fois, Adam 
d'abord, Adam et Eve ensuite sont co-images de Zoé. Le deuxiéme texte 
est le suivant: «Lorsque Sophia Zoé vit que les archontes des Ténébres 
avaient maudit ses co-images...» (121 (169),29). L'Eve charnelle en effet 
n'a pas été tirée du cóté d'Adam, contrairement à ce que les archontes 
veulent lui faire croire pour qu'Eve lui soit soumise (116 (164), 22-24), 
elle est l'image de Zoé, qui, poursuivie par le désir lubrique des archontes, 
la leur a abandonnée comme un leurre à souiller, tandis qu'elle méme se 
transformait en l'arbre de la gnose (116 (164), 12-117 (165), 28). L'autre 
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mention de la co-image se trouve dans le passage 115 (163),30-116 (164),8: 
« Aprés le jour du repos, Sophia envoya Zoé, sa fille, qui est appelée Eve, 
comme instructeur afin de faire dresser debout Adam, en qui il n'y avait 
pas d'áme, afin que ceux qu'il engendrerait devinssent des vases de lu- 
miére. Lorsqu'Eve vit sa co-image gisante, elle en eut pitié et dit: «Adam, 
prends vie, léve-toi de terre!» Aussitót sa parole s'accomplit, car Adam se 
leva et ouvrit aussitót les yeux et dit en la voyant: «Tu seras appelée la 
mére des vivants (Gn 3,20) parce que tu m'as donné la vie.» Adam est donc 
co-image de Zoé-Eve-Vie, image elle-m&me, comme lui-méme, de l'Adam- 
lumiére, de l'Homme immortel, née d'une goutte de lumiére, à la fois 
Hermés et Aphrodite, créée par Sophia pour apprendre «aux modela- 
ges», à Adam, que les archontes venaient de modeler à l'image de 
l'Homme immortel, à mépriser leur modeleurs et ainsi à se sauver (112 
(160),25-114 (162),15). Ces deux textes suffisent à notre présent propos, 
qui n'est pas de dégager la doctrine de la co-image,? mais seulement de 
montrer que l'amour réciproque d'Adam et d'Eve, dans le récit, amour 
provoqué par la prise de conscience de leur nudité corporelle, semble bien 
la réinterprétation malheureuse, sous l'influence principalement de la 
contre-exégése, de l'amour unilatéral, dans l'hymne, d'Adam pour sa co- 
image, l'Eve spirituelle, le second Adam, moitié de lui-méme avec laquelle 
il lui faut finalement s'unir pour atteindre son pléróme, sa perfection, pour 
devenir véritablement lui-méme, pour étre complet, achevé, parfait. 


Résumé et conclusion 

Le but principal de cette étude était de redresser les traductions cou- 
rantes des phrases essentielles du récit du paradis dans l'HA et l'OM ; elle 
a conduit aux conclusions suivantes: 

- le verbe ouen est à conserver avec le sens d'«ouvrir» dans la phrase 
«et leur kakia s'ouvrit de leur ignorance» (HÀ 90 (138),15), qui démarque 
Gn 3,7; 

- la contradiction interne des phrases sur la connaissance de la nudité 
spirituelle dans 'HA et l'OM est levée par une attention plus exacte au 
temps des verbes: aprés une proposition principale au parfait, le présent 
copte indique un état qui dure, tandis que l'imparfait, employé dans ces 
phrases, indique un état passé et disparu; 

- les deux notations, dans l'OM, «revétant la honte» et «dégrisés», 
accidentellement interverties, sont à rétablir dans l'ordre exigé par le sens; 

- ]a mention du désir charnel de la procréation comme conséquence de 
la découverte de la nudité corporelle, et le refus d'identifier formellement 
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avec le serpent le sauveur Jésus qui pourtant en joue lui-méme le róle 
aussi bien dans l'AJ que dans Lc 24,13-32", sont deux traits oü se marque 
l'influence de la contre-exégése judéo-chrétienne négative sur l'exégése 
gnostique positive du récit du paradis. 

En guise de conclusion, nous proposons des deux textes discutés la 
traduction suivante, oü le parfait des propositions principales est trans- 
posé au présent narratif de facon à pouvoir conserver dans les subordon- 
nées la méme différence que dans le copte entre le présent et l'imparfait: 


— «Et les psychiques mangent, et leur kakia s'ouvre de leur ignorance, et ils connais- 
sent qu'ils étaient nus du pneumatikon» (H.A 90 (138), 15-17); 

— «Alors leur noás s'ouvre; ayant mangé, en effet, la lumiére de la gnose les illumine; 
dégrisés, ils connaissent qu'ils étaient nus de la gnose; revétant la honte, ils voient 
qu'ils sont nus et ils s'aiment l'un l'autre; voyant que leurs modeleurs ont forme de 
bétes, ils en sont dégoütés; et ils possédent une connaissance immense» (OM 119 
(167), 11-18). 


NOTES 


* Le présent article reprend sous une forme un peu différente, et avec quelques 


compléments et omissions, la substance de ma communication présentée à l'Inter- 
national Conference on Gnosticism at Yale, le 30 mars 1978, sous le titre: «La crux 
atoukakia ouen ebol hn toumntatsooun (HypArch 90:15—16) et les exégéses gnostique et 
anti-gnostique du récit du paradis». 

1 Antonio Orbe, s.j., EI pecado de los Arcontes, dans Estudios eclesiasticos 43 
(1968) 345-379; W.C. van Unnik, Der Neid in der Paradiesgeschichte, dans M. Krause 
ed., Essays on the Nag Hammadi Texts in honour of Alexander Bóhlig (Leiden 1972) 
119-132 (Van Unnik ne semble pas avoir connu l'article du R.P.Orbe, bien plus 
complet). Sur le récit du paradis dans le TV, voir le résumé des legons du Prof. A. 
Guillaumont dans l'Annuaire du Collége de France, Résumé des cours de l'année 
1978-79. 

? Voir à ce sujet J. Magne, Le Chant de la perle à la lumiére des écrits de Nag 
Hammàádi, dans Cahiers du Cercle Ernest- Renan 100 (juin 1977) 25-36 (3, rue Récamier, 
75341 Paris cedex 07). 

3 H.-Ch.Puech a longuement exposé cette doctrine dans ses lecons du Collége de 
France; leurs résumés, parus chaque année dans l'Annuaire du College de France, sont 
reproduits dans En quéte de la Gnose (Paris 1978). Voir surtout Vol. II, 109—126, 141— 
145, 154—156, 157-159,... 

^ Voiràcesujet J. Magne, Les personnalités opposées du serpent dans la gnose et le 
christianisme, dans Revue de l'histoire des religions 195 (1979) 121—123. 

? Ces huit traductions, que je cite plus loin dans un ordre logique, sont empruntées 
aux ouvrages suivants, cités ci-dessous dans l'ordre chronologique: 

— Hans-Martin Schenke, Das Wesen der Archonten; eine gnostische Originalschrift 
aus dem Funde von Nag Hammadi, dans 7ALZ 83 (1958), 661—670; 

— Alexander Bóhlig und Pahor Labib, Die koptisch-gnostische Schrift ohne Titel aus 
Codex II von Nag Hammadi (Berlin 1962) 88 en note; 

— Roger Aubrey Bullard, 7he Hypostasis of the Árchons (Berlin 1970); 

— Peter Nagel, Das Wesen der Archonten (Halle [Saale] 1970); 

— Rodolphe Kasser, L'hypostase des archontes, propositions pour quelques lectures 
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et reconstructions nouvelles, dans M. Krause ed., Essays on the Nag Hammadi Texts in 
honour of Alexander Bóhlig (Leiden 1972) 26—27 et 29—30; 

- Michel Tardieu, Trois mythes gnostiques: Adam, Éros et les animaux d' Égypte dans 
un écrit de Nag Hammadi (11,5) (Paris 1974) 287; 

— Bentley Layton, The Hypostasis of the Archons, dans HTÀR 67 (1974) 351-425, 
reproduit dans James M. Robinson ed., 7e Nag Hammadi Library in English (Leiden 
1977) 155; 

— Jacques E. Ménard, La Lettre de Pierre à Philippe (Québec 1977) 45. 

$  Voiràce sujet H.-Ch.Puech, cité supra, note 2. 

* Voir sur ce point J. Magne, Le pain de la multiplication des pains et des disciples 
d'Emmaüs comme preuve de l'origine gnostique des sacrements, de l'Eglise et du 
Sauveur (Communication au Fourth International Congress on N.T. Studies, Oxford, 
8-12 Sept. 1969), dans Studia Evangelica VI. TU 112 (Berlin 1973) 341—347 ; - L'exégése 
du récit du Paradis terrestre attestée par le récit des Pélerins d'Emmaüs à l'origine du 
rabaissement, dans le gnosticisme, du dieu de l'A.T. au rang de démiurge mauvais, dans 
Proceedings of the XIIth International Congress of the International Association for the 
History of Religions, held at Stockholm, August 16—22 1970, Suppl. to Numen XXXI 
(Leiden 1975) 59-61 ; - L'exaltation de Sabaóth dans H.A. 143, 1—21 et l'exaltation de 
Jésus dans Phil 2, 6-11, dans Cahiers Ernest- Renan 83 (déc. 1973) 17-19; — Le pain 
d'Emmaüs et l'interprétation gnostique des récits du paradis, dans Revue de l'histoire 
des religions 193 (197) 130-136. 


75011 Paris, 23, Rue Lacharriére 
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REVIEWS 


Michael Lattke, Die Oden Salomos in ihrer Bedeutung für Neues 
Testament und Gnosis. Band I: Ausführliche Handschriftenbeschreibung. 
Edition mit deutscher Parallel-Übersetzung. Hermeneutischer Anhang 
zur gnostischen Interpretation der Oden Salomos in der Pistis Sophia. 
Band II: VollstándigeWortkonkordanz zur handschriftlichen, griechischen, 
koptischen, lateinischen und syrischen Überlieferung der Oden Salomos. 
Mit einem Faksimile des Kodex N, in: Orbis Biblicus et Orientalis 
25/1 u. 2. Éditions Universitaires Fribourg Suisse/Vandenhoeck & 
Ruprecht, Góttingen 1979. 


This review deals with two parts of a work which will be published in 
four parts devoted to the Odes of Solomon. As can be seen from the title, 
the first part gives a description of the manuscripts. Ode XI is known from 
Papyrus Bodmer XI in Greek; Codex Askew with the text of the Pistis 
Sophia quotes the Odes 1,1-15; 5,1-11; 6,8-18; 22,1-12 and 25,1-12 in 
Coptic; Codex Nitriensis, BM Ms. Add. 14358 with the text of Ode 17.7 
to 42,20 and Codex Harris, Cod. Syr. 9 in the John Rylands Library with 
Ode 3,1 to 40,20 are in Syriac. The descriptions are extensive and ex- 
haustive. In this first part the full text of the Odes is published in Syriac, 
Coptic and Greek with a translation on the opposite page. This part 
concludes with a description of the context in which the Odes 1,5,6,22 
and 25 can be found in the Pistis Sophia. 

The second part consists of a full concordance of the Greek, Coptic and 
Syriac tradition. Here we also find a facsimile of the Codex Nitriensis. 

Everyone reading this book has to admire the work which the author 
has done. He has provided us with a meticulous description of the 
manuscripts and given us an invaluable concordance. We look forward to 
parts III and IV with a survey of the research into these Odes and a com- 
mentary on the text. These parts will give the reader much more oppor- 
tunity to comment. However, also these parts are open to discussion. 

We regret that the Syriac text of the Odes is in a transliteration, although 
the author informed me personally that the text in Syriac script will 
appear in a supplementary volume. Next it is possible to go into a 
number of passages in which one may deviate from the translation given 
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by the author. Our remarks are tentative, since we have to wait for a 
justification of this translation in the forthcoming commentary. 

Ode 6,4: *So aber was er von Anfang bis zum Ende". The text can 
better be split up into two lines, in agreement with the context. We 
propose: *So it was from the beginning and until the end". 

Ode 6,6: *Gross machte seine Erkenntnis der Herr". This translation is 
not quite wrong but the verb ?sgy could better have been rendered by the 
word *to multiply", in agreement with 12,3: ^Und vervielfáltigt hat er in 
mir seine Erkenntnis". 

Ode 11,3b: This Ode is also available in a Greek version. The translation 
reads: ^Und ich lief auf dem Weg seines Friedens, auf dem Weg der 
Wahrheit". Here we encounter the words P'wrl? b*lmh. We prefer to 
translate *in his peace", which agrees with the Greek version with a 
somewhat deviating text: £ópapov 660v dAn9eíac év eipr|vi] abtob. 

Ode 11,12: *Und von oben her brachte er mich unvergánglich zur Ruhe 
Cnyhny dP hbl". The last words apply to the word "rest" and therefore 
we would propose "incorruptible rest". 

Ode 15,1: *Wie die Sonne die Freude ist für die, die ihren Tag brau- 
chen". The word "brauchen" is a rendering of db*yn. We see the same word 
and translation in 25,3, but we prefer a translation like *to ask for your 
day" or *to look for your day". 

Ode 16,6b: *und die Pflanzung seiner Finger". The word "Pflanzung" 
is a translation of the word wpwlhp. This is not impossible, but the Syriac 
has been translated by "Dienst" in 16,2a. It is better to use the word 
*work" in 16,6b. This is also a possible translation in 16,2 and 6 and, in 
addition to this, it agrees with 38,19 where the words bnsbth wbpwlhnh 
have been translated by *durch seine Pflanzung (sein Pflanzen) und durch 
seine Bearbeitung". 

Ode 17,12. The word b*wty has been translated by Trost". This mean- 
ing is not impossible, cf. Luke 2,25 in p, but uncommon. We prefer the 
word "interrogation", although it does not fit the context quite well. 

Ode 20,5: *Opfere deine Nieren...und dein Fleisch...". The last word is 
a translation of the Syriac rwhmyk. Since the Word "Nieren" has been 
used we prefer the word "intestines". 

Ode 20,6: *da er dein eigenes Blut (ist)", being a translation of dm? 
dnpsk. Here "blood of your soul" seems to be better. 

Ode 20,9. The word btXhwh?? has been translated by *durch den Glanz". 
The same word is also found in 20,9 a second time with the translation 
*Herrlichkeit" and in the same ode in vs. 1 with ^Ehre". Here we prefer 
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a more concordant translation, especially since the same word has been 
rendered in 6,7 with *Lobpreis", in 10,4 and 16,20 with "Ruhm", in 17.10 
with *Verherrlichung" and in 31,3 with *Preisung". 

Ode 23,4: *so werdet ihr erkennen die Gnade des Herrn ohne Neid 
(dP hsm^)". It would be better to render: *the grace of the Lord, which is 
without envy". 

Ode 23,17: *...und weil alle Orte zugleich versammelt wurden, 18. ist 
sowohl...". Since the first word of verse 18 is *and" we prefer to begin 
with a new sentence here. 

Ode 27,3: "das Holz, das richting (ist)", cf. 42,2: *das richtige Holz". 
These are translations of gys* dtrys and gys? p*y?. The Odes speak about 
the cross in these passages. We do not understand why the author has not 
chosen "the upright cross". 

Ode 30,6: "Und man hat sie inzwischen nicht erkannt, bis sie über- 
geben war". In the light of the text w*dm? d^?tyhb bmsg*? P yd'why, we 
assume that the word bms'? belongs to "to render", giving the following 
translation: *and until she was rendered into the midst, one did not 
recognize her". 

Ode 31,11: "der echte Felsen" is a translation of p? sryr?. We prefer 
the translation "the solid rock". 

Ode 34,3: *Wo Schónes (ist) umschlossen (?, umgeben) woher nur 
immer". This translation is not clear. The text reads: ^y? dkryk mn kl ?tr 
Xpyr', which may be rendered: "Where that which is beautiful is sur- 
rounded from all sides". 

Ode 36,4: *...über die Preisenden...unter den Grossen". In both cases 
it is necessary to use the word "amongst". 

Ode 38,13: The translation of P r*yr? by *willenlos" is not very felici- 
tous. We prefer "without sense". 

Ode 40,3: The word b'nynwhy has been translated by *Responsorien". 
A simple "answers" seems to be better. 

Theauthoralso madeanumber of improvements compared with previous 
translations. We hope that these remarks may prove to be a contribution to 
the next volumes in which the author goes into the text of the Odes.* 


975] NG Haren, Dilgtweg 18A A. F.J. KLUN 


* Meanwhile the syriac text of the Odes of Solomon which is mentioned in this review 
has been published as Band Ia: Der Syrische Text der Edition in Estrangela. Faksimile 
des griechischen Papyrus Bodmer XI. Universitátverlag Freiburg Schweiz/Vandenhoeck 
& Ruprecht, Góttingen, 1980. 64 S. 
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Melito of Sardis, On Pascha and fragments. Texts and translations 
edited by Stuart George Hall (Oxford Early Christian Texts). Oxford, At 
the Clarendon Press, 1979. L, 100 p. £ 7.50. 


The formula of this series is well-known: introduction, text and (select) 
apparatus, with English translation en face, references to quotations and 
allusions, and brief notes on the subject matter. 

As to the critical apparatus, in the present edition a// the known textual 
evidence is used to reconstruct the text. In the introduction the author dis- 
cusses the material he uses for the edition. Compared with the Sources 
Chrétiennes edition (Méliton, Sur la Páque et fragments, ed. O. Parler. 
Paris, 1966), Professor Hall's edition presents the translation of three new 
fragments (p. 86-96) from a Georgian homiliary of the tenth century, 
Which may well represent a lost homily of Melito* (p. XXXIX). These 
fragments were discovered by M. van Esbroeck. 

The sermon On Pascha has been printed in a way similar to that in the 
Sources Chrétiennes, thus showing the highly artistic way of speech of 
Melito, which is full of anaphoras, parallel phrases and oppositions. Often 
the sermon seems to be a poem, with striking images. See, for instance, 
par. 20: ,,For Egypt was surrounding Pharaoh / like a robe of wailing. 
/ Such was the tunic woven for the tyrant's body; / with such a garment 
did the angel of justice / clothe harsh Pharaoh.^ I quote this fragment as 
an example of Hall's translation, which is of high quality. 

The text tradition is in many cases far from clear. The editor has made a 
thorough investigation into the material, of which he presents a complete 
survey. À valuable book indeed. 


2312 GD Leiden, Haarlemmerstraat 106 J. C. M. van WINDEN 


F. Amerelli, Vetustas — Innovatio. Un' antitesi apparente nella legisla- 
zione di Costantino. Pubblicazioni della facoltà giuridica dell' università 
di Napoli CLXII. Naples, Casa Editrice Jovene, 1978. 160 pages. 


Nouae (leges) a Constantino Caesare coeperunt: this encyclopedical 
information is provided by Isidorus (Etym. V 1.7) and indeed Julian 
criticized his uncle as a nouator turbatorque priscarum legum (Amm. 
Marcell. XXI 10.8). Certainly Constantine's legislation showed tendencies 
of innovation, but on the other hand in many respects his administration 
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was firmly embedded in tradition. *Es ist schwer, in Konstantins Reichs- 
ordnung alt und neu voneinander abzugrenzen." (H. Dórries, Konstantin 
der Grosse, Stuttgart 1958, p. 94). As the title of the study clearly conveys, 
the *alternanza tra vetustas e innovatio" (6) in Constantine's legislative 
policy is Amarelli's subject. Not expressed in the title is his view of 
Lactantius as the emperor's principal adviser in these matters: "la pre- 
valenza dell! ispirazione lattanziana nella legislazione di Costantino" (8) 
is in fact the author's main thesis. 

Anyone engaged in the study of Constantine's reign has to state his 
views on the emperor's conversion and sequent religious attitude. A. 
belongs to those who regard him as an ambitious politician, using religion 
as one of the means to reach his goal, which was to gain and to retain 
power: "inserire la Chiesa nello schema della sua politica" (35), that was 
his method. He improved on Diocletian in that Christianity much better 
than pagan pluralistic religion could provide a social and ideological base 
for his reign and "autocrazia e monoteismo finivano cosi per reggersi 
vicendevolmente" (45). (A. also thinks Constantine went over to Chris- 
tianity because of the large presence of Christians in the army, an idea 
suggested by Rostovtzeff, which contrasts curiously with A. H. M. Jones' 
laconic statement that "the vast majority of the upper classes were pagans 
and, what was more important, the army was pagan." (The Later Roman 
Empire? p. 81).) 

Constantine chose Lactantius as the educator of his son Crispus and, 
according to A., as one of his most important advisers because of the 
African rhetor's fidelity to the Roman traditions and moral values. 
Lactantius advocated a synthesis between Christianity and ARomanitas, 
e.g. in his idea of iustitia, expounded in Div. Inst. V, in other words he 
championed a harmony of vetustas and innovatio. 

The way in which the old and the new are interwoven in Lactantius' 
Works is reflected in (at least part of) Constantine's legislation. That is the 
opinion of the author, who admits he is not always able to produce 
"precise rispondenze terminologiche" (87). This ominous statement is 
indeed amply illustrated in the last part of the book: the juxtaposition of 
texts taken from Lactantius and the Codex Theodosianus et al. is not always 
convincing, e.g. when the cruelty of part of Constantine's penal legislation 
is parallelled with passages from De ira 17 and 18, which does not seem to 
take the purpose of the argument in these paragraphs into account. 

Concerning the author's overall view of Constantine's ideas I must ad- 
mit I have some difficulty in reconciling the picture of the emperor as a 
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man using the Christian faith with "fredda determinazione" and without 
any real interest in theology etc. with the authenticity of the Oratio ad 
sanctorum coetum and the letter to Alexander and Arius (Eusebius, 
V.C. II 64—72) evidently upheld by the same author. 

But although A.'s theses are disputable, he has produced an interesting 
book, and it is a pleasure to find a scholar whose main concern is Roman 
Law taking such a great interest in a patristic author, because he is con- 
vinced of the usefulness of an "analisi sistematica delle riflessioni sul 
diritto romano che si possono leggere nella patristica" (12-13). 


Leiderdorp, van Effendreef 15 J. DEN BOEFT 


Théodoret de Cyr, Histoire des moines de Syrie. Tome II: « Histoire 
Philothée», XIV-XXX, Traité sur la Charité (XXXI). Texte ciritique, 
traduction, notes et index par Pierre Canivet et Alice Leroy-Molinghen 
(Sources Chrétiennes n? 257). Paris, Les Éditions du Cerf, 1979. 480 p. 
304 F. 


Avec ce deuxieme volume se termine la série des trente Vies d'ascétes 
syriens composée par Théodoret de Cyr. (Un compte rendu du premier 
tome de l' Histoire Philothée [Sources Chrétiennes, 234] a paru dans Vig. 
Chr. 32, 1978, 221—223.) Aprés avoir décrit les moines de Cyrrhestique, 
l'évéque syrien évoque les «athlétes de la vertu» de la région d'Antioche 
et de Bérée, tandis qu'au plus célébre de tous ceux qui en Syrie prati- 
quaient la vie ascétique, Syméon Stylite, est consacrée une description 
qui dépasse toutes les autres en longueur. 

Comme dans l' Histoire Lausiaque de Palladius d'Hélénopolis, les der- 
niéres notices de l' Histoire Philothée (les chapitres XXIX et XXX) mettent 
en lumiére la vie héroique de certaines femmes qui «ont fait preuve du 
méme courage que les hommes» et qui se sont livrées aussi à la vie ascéti- 
que. Tout en suivant la tradition manuscrite les éditeurs y ont ajouté le 
traité « Sur la divine Charité» oü Théodoret veut donner une réponse à la 
question de savoir quel est le motif « qui a permis à ces gens-là de franchir 
les limites de leur nature» (XXX, 4). 

Nous félicitons les éditeurs d'avoir mené à bonne fin cette édition, qui 
a été faite avec beaucoup de soin et de compétence et qui est accompagnée 
d'une traduction trés lisible sans qu'on s'écarte trop des particularités du 
texte. Il faut relever que l'édition est pourvue d'index abondants, ce qui 
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facilite l'étude de l'ouvrage de Théodoret aussi bien que la comparaison 
avec d'autres ouvrages ascétiques. 

On nous permettra de faire quelques petites remarques. En ce qui 
concerne la constitution du texte, on sera d'accord avec les éditeurs dans 
presque tous les cas sur le choix des legons (p. ex. en XXX,5 kápov, 
lectio difficilior préférable à xópov; XXVL,21 Bactíc, représenté ici par 
un petit nombre de manuscrits mais attestée par toute la tradition en 
XVILO9,5 et 10,10 et qui est une forme classique bien conforme au manié- 
risme littéraire pour lequel Théodoret montre une prédilection trés nette; 
XXXL12 ónegpsíóo, forme que plusieurs copistes évidemment n'ont pas 
comprise). 

En XXV,2 on a préféré àvayopntikó, tandis que épriukàó est beau- 
coup mieux représenté dans les manuscrits. De plus il semble y avoir une 
contradiction entre la note (p. 155?) et l'apparat critique (dans la note 
«anachorétique» est qualifié de «variante», tandis que dans l'apparat 
critique £priuikàó figure comme variante). 

En lisant, dans une note qui se rapporte à XXXL,10, que Théodoret a 
retenu délibérément la forme ionienne 9aXóáoong dans une allusion 
homérique (tfjg 9aA&00ng tà vta, cf. Iliade 8,51) comme il apparait 
d'une partie de la tradition, on peut se demander, pourquoi le texte 
présente néanmoins la forme attique 9aAáttnc. Le choix entre les legons 
üáyTpatoc et àxrjpatoc en XXVIL,1 présente un probléme. Les éditeurs se 
prononcent ici pour óàyr|patog (x&v àynpátov oteQávov àroAab0vot; 
cf. aussi la note à la page 217?). Je préférerais ici la legon àkr|patoc, qu'on 
trouve sans variantes en XXXLA (àkrjpaxov... kGAXoc), mais qui de plus 
en XXX1,16 (lire: àxnpóácoig au lieu de àkrpacoic) figure dans la méme 
tournure qu'en XXVIL : toig àknpütoic katekoopur]31 oteQóvoitg. 

En ce qui concerne la traduction, d'ailleurs trés exacte et d'une lecture 
agréable, on pourrait différer d'opinion sur quelques passages. Plusieurs 
fois Théodoret parle d'une sorte de nourriture des ascétes pour laquelle il 
use des désignations qu'il varie à dessein: XXLI2 ppayévtog oakot; 
XXIV,5 onvpíóog pikpüg tóv Dpektóv &yoóorng qakóv; XXX,2 t1óv 
qakóv àropeppeypuévov 00at:; XXX,3 xvóv O.iDpoxov ...qakóv. Dans 
tous ces cas je préférerais « des lentilles trempées (dans l'eau)» à la traduc- 
tion «des lentilles bouillies»; cf. H. Grégoire et M.-A. Kugener, Marc le 
Diacre, Vie de Porphyre, Paris 1930, p. 90-91 (sur les óonp1a ppekztàó). 
De méme je traduirais XXXL2 i| ó11Bpóxoig óonpíoic ypópevot póvotg 
par «ne consomment que des féves trempées» (les éditeurs: « ne consom- 
ment que des légumes cuits à l'eau»). 
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Au lieu de la traduction « Et c'est surtout pour cette raison qu'il souffre 
de la presse qui se fait autour de lui au moment de sa priére» (XXI,32 
010 náAiota Óvoxysepaívet tobcG rap" abtóv tfjg npoosuyfjg tÓv katpóv 
évoyAobvrac) je voudrais proposer: «C'est pour cette raison qu'il se 
fáche surtout contre ceux qui le dérangent justement au moment de la 
priére» (pour la construction on peut comparer XXV,2 rxap' aótó àv 
toU Bíou xó véppo). 

Tandis qu'en XXII,4 àvapAoGet t1]|v tactv est rendu par «il provoque 
de soudaines guérisons», en XXIV,2 on trouve pour la méme formule une 
traduction plus satisfaisante: «il répand toute sorte de guérisons». 

En XXIV,1 (Óaoi ... £Aácavta ...kai toig abtoig mÓvoig piéyptg 
aotf|g xypnoópevov tfjg tEAgotf|g pmó&v tOv tfjg veEÓtr tog dpetyat v 
papotáto piaGónevov yrjpa) les auteurs traduisent comme suit: «On 
raconte que ... il se livra jusqu'à la fin aux mémes travaux, sans que le 
poids de cette vieillesse l'obligeat à rien changer aux habitudes de sa jeu- 
nesse.» Peut-étre il vaut mieux faire dépendre àpetyoi de qaoi et non pas 
de piaGópevov: « Onraconte ... qu'il n'a rien changé aux habitudes de sa 
jeunesse tout en étant opprimé par le poids trés lourd de la vieillesse.» 

En XXV,2 (p. 156,15) eic ... àqéXziav (« pour leur profit spirituel») 
n'a pas été traduit, tandis qu au méme paragraphe pour kai Tfí|g 
£bAoyíag tr|v üviióociv &nayygiag je voudrais proposer la traduction 
«aprés la promesse de leur rétribuer la bénédiction» (au lieu de: «apres 
leur avoir demandé de me bénir en retour»). Une petite retouche en 
XXVL,2 £&keivnv ...91Aocogíav: au lieu de «de la philosophie» lire « de 
cette philosophie». 

Le passage XXVL21 1ó tfjc ebyfjig rpoosvtr|voxa onéppa semble étre 
langage figuré: «j'ai offert la semence de ma priére» (et cette semence est 
devenue une gerbe; c'est-à-dire: ma priére a été exaucée). Traduction de 
Canivet et Leroy-Molinghen: «J'ai porté ... la semence qu'appelait ma 
priére ». 

«Ouvrir» comme traduction de ót1opóSat (XXIX,5) est trop faible 
(«forcer»). En XXXL3 pye9" fjinépav kxápvov a été traduit par «aprés la 
fatigue du jour». Mais pg9' fjpnépav est plutót «aprés le lever du soleil». Il 
faut traduire: «se fatiguant pendant le jour.» 

En XXXLS5 (yvootüg i00 o£: «pour que je te connaisse») il vaut 
mieux rendre i50 littéralement parce que iógiv est un terme central dans 
le passage qui précéde: « pour que je te voie au moyen de l'intelligence ». 

La fonction de l'allitération est évidente en XXXI,7 toig rapob01 kai 
nrapiobot tà uéAAovtiá v& kai và pévovca. Le contraste entre les deux 
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parties s'accuse quand xapioto1 n'est pas traduit par « passé», mais par 
« passager», « ce qui passe». 

Il est évident qu'en XXXL18 ((Ioo119, ó £v véotg npgzopoótnc kai év 
nrpgcopocaic yevvaiog: «lui qui a été vieux parmi les jeunes et vigoureux 
parmi les vieillards») on trouve le lieu commun bien connu de puer —- 
senex (cf. p.ex. E. R. Curtius, Europdische Literatur und lateinisches Mit- 
telalter, Bern- Munchen ?1961, p. 108ss.). IIpsoBotngc ayant ici un sens 
figuré («sage», «plein d'intelligence») on inclinera à attacher un sens 
analogue à ygvvatog («noble»). Les auteurs cependant se prononcent 
pour un sens qui évoque méme l'étymologie du terme (dans une note): 
«auquel Théodoret donne sans doute un sens qui se rattache plus directe- 
ment à celui de ygzvváo, «engendrer, propager la race». 

En somme, on peut dire que nous disposons maintenant de l'édition 
définitive du texte de l' Histoire Philothée. Nous tenons à certifier que les 
éditeurs ont fait un bon travail auquel ces petites remarques ne veulent 
point porter atteinte. 


Nijmegen, Postweg 152 G. J. M. BARTELINK 


Hans-Jochen Jaschke, Der Heilige Geist im Bekenntnis der Kirche. Eine 
Studie zur Pneumatologie des Irendus von Lyon im Ausgang vom altchrist- 
lichen Glaubensbekenntnis (Münsterische Beitráge zur Theologie 40). 
Münster, 1976. Pp. IX, 365. 


Mit diesem Buch hat Hans-Jochen Jaschke uns eine sehr wertvolle 
Studie geschenkt. Gegenstand seiner Untersuchung ist die Lehre vom 
Heiligen Geist, wie sie in den Schriften des Irenáus von Lyon, den 5 
Büchern Adversus haereses und der kurzgefassten Epideixis, ihre Darstel- 
lung findet. Im ersten Teil werden die Aussagen des Lyoner Bischofs ana- 
lysiert, die ihn zum Zeugen der Tradition machen. Im zweiten steht der 
Theologe Irenáus im Mittelpunkt, der gláubige Denker, dem das Tradi- 
tionsgut Ausgangspunkt ist für die Darstellung einer christlichen dem 
Heiligen Geist zugewandten Lebensführung. 

Die Untersuchungen im ersten Teil betreffen zwei Fundorte der Über- 
lieferung, das Taufbekenntnis, d.h. die Formeln die irgendwie den Taufakt 
begleiten, Spendeformeln, Aussagen des Táàuflings, etc., und die Glau- 
bensregel, d.h. die Glaubenssummarien in Symbolen und symboláhn- 
lichen Formeln. Mit den Zeugnissen des Irenáus werden jene der anderen 
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altkirchlichen Theologen aus Ost und West (Justin, Tertullian, Origenes 
u.a.) verglichen, um die richtige Perspektive für die Beurteilung zu gewin- 
nen. Auch Zeugen der weiteren Entwicklung werden herangezogen, so das 
altrómische Stadtsymbol und die Symboltexte der óstlichen Kirche. Die 
Analysen der verschiedenen Texte sind sehr gründlich. Der Verfasser zeigt 
sich auch vollkommen vertraut mit der einschlágigen Literatur, sei es mit 
den allgemeinen Symbolstudien, sei es mit den Untersuchungen zu den 
einzelnen Autoren. Seine Folgerungen über den Traditionsbestand bei 
Irenáus und über die Stelle, die dem Lyoner Bischof innerhalb der Dog- 
mengeschichte zukommt, wirken überzeugend. 

Inhaltreich ist auch der zweite Teil, in dem der Verfasser sich bemüht, 
ein Gesamtbild der irenàischen Pneumatologie zu entwerfen. In der Kate- 
chese der Epideixis und besonders in den grossen Auseinandersetzungen 
mit der Gnosis in den Büchern Adversus haereses kommt Irenáus wieder- 
holt auf die verschiedenen Kernpunkte der christlichen Lehre zu spre- 
chen. Der Verfasser untersucht, wie an diesen Stellen die Persónlichkeit des 
Heiligen Geistes und seine Rolle im Heilswerk dargestellt sind. Das Er- 
gebnis ist die allmáhliche Gestaltung eines einheitlichen Gesamtbildes, 
dessen Harmonie betont wird, entgegen den Theorien von Friedrich Loofs 
und anderen Kritikern (S. 170 ff.), denen zufolge das irenáische System die 
unausgeglichene Zusammenstellung disparater Einzeldoktrinen wáre. Es 
kann hier nicht davon die Rede sein, den Gedankengang in den Einzel- 
heiten zu verfolgen. Hervorgehoben sei, dass in der irenàischen Theologie, 
die von der Idee der ,,Philanthropie", d.h. der Zuwendung Gottes zum 
Menschen, beherrscht wird, die Rolle des Heiligen Geistes eine ausseror- 
dentlich wichtige ist (S. 191 ff. et passim). Dogmengeschichtlich interessant 
sind die Ausführungen über eine binitarische ,Geistchristologie", eine 
theologische Stellungnahme, die man Irenáus ohne Grund angedichtet hat 
(S. 226 ff. und 209 ff.); sehr lesenswert, auch im Lichte der spáteren theo- 
logischen Entwicklung, sind die Stellen, wo von den Beziehungen zwischen 
,Natur* und ,,Gnade* die Rede ist (S. 249 ff. ; 304 ff.). 

Ich bedauere ein wenig, dass dem bei Irenáus allerdings spàrlich auf- 
tretenden Paraklettitel keine besondere Aufmerksamkeit geschenkt wird. 
Irenàus hat den christlichen Gebrauch nur Adv. haer. 3, 11,9; 3, 17, 2 und 
3, 17, 3 (S. 133, Anm. 7). Die letzte Stelle jedoch (zitiert S. 320) bietet den 
auffallenden Gegensatz Paraklet (Beistand, Fürsprecher) — Teufel (An- 
klàger). Ist das ein Relikt àlterer, dualistisch ausgerichteter Theologie 
oder ist diese Gegenüberstellung noch irgendwie Bestandteil des irenài- 
schen Denkens? Der Ausdruck spiritus veritatis wàre hier vielleicht auch 
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zu berücksichtigen (cfr. O.Betz, Der Paraklet Fürsprecher im hüretischen 
Spátjudentum, im Johannes-Evangelium und in neugefundenen gnostischen 
Schriften, Arbeiten zur Geschichte des Spátjudentums und Urchristen- 
tums 2, Leiden/Kóln 1963, S. 117 ff.). 

Wie dem auch sei, ich móchte schliesslich betonen, dass in der Kategorie 
der Monographien Herrn Jaschke's Arbeit m.E. musterhaft ist. 


Nijmegen, Ubbergseweg 172 A. BASTIAENSEN 
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GOTT, WELT, MENSCH 
IN DER CONSOLATIO PHILOSOPHIAE DES BOETHIUS 


DIE CONSOLATIO PHILOSOPHIAE ALS EIN DOKUMENT 
PLATONISCHER UND NEUPLATONISCHER PHILOSOPHIE 


VON 


MATTHIAS BALTES 


Martin Sicherl zum 65. Geburtstag überreicht 


Die Frage nach dem Verháltnis von Gott, Welt und Mensch kann man 
mit Fug und Recht als die zentrale Frage der Consolatio Philosophiae 
überhaupt bezeichnen. Denn Boethius, des Hochverrats angeklagt und in 
der Haft! fern von Rom auf sein Urteil wartend, ist irre geworden an 
Gott und der Welt. Die Philosophia,? die zu seiner Tróstung und zur 
Heilung seiner Seelenkrankheit herbeigeeilt ist, erkennt dies und stellt ihm 
dementsprechend in dem für die ganze Schrift programmatischen Kapitel 
I 6? folgende vier Fragen: 

1. Wird die Welt durch Zufall oder durch Vernunft regiert? 

2. Durch welches Steuer (quibus gubernaculis) wird die Welt gelenkt? 

3. Was ist das Ziel aller Dinge? 

4. Was ist der Mensch? 

Nur auf die erste Frage weif Boethius eine Antwort: Er ist fest davon 
überzeugt, daB die Welt von Gott gelenkt wird. Auf die drei übrigen Fra- 
gen vermag er keine befriedigende Antwort zu geben. Ihre Beantwortung 
ist das eigentliche Thema der Consolatio. 

Obschon die Frage nach Gott, Welt und Mensch von Boethius selbst so 
deutlich in den Mittelpunkt gerückt worden ist, gibt es bis heute keine mir 
bekannte Behandlung dieses Themas. Lediglich der Kommentar von 
Helga Scheible zu den Gedichten der Consolatio und die Dissertation von 
Volker Schmidt-Kohl* bieten diesbezügliche Versuche, die aber weder in 
der Durchführung detailliert genug noch in den Ergebnissen befriedigend 
sind. Eine ausführliche Behandlung dieses Themas ist also ein Desiderat, 
und dies umso mehr, als sich aus ihr, wie wir sehen werden, wichtige Fol- 
gerungen für das Verstándnis der Consolatio ergeben werden. 
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I. Boethius als Platoniker 

Platoni vehementer assentior", sagt Boethius selbst zu Beginn der 12. 
Prosa des III. Buches, und dies ist seine Grundhaltung vom Anfang bis 
zum Ende des Werkes*; denn immer wieder beruft er sich zustimmend 
auf Platon und nur zustimmend (1 4,5; III 9,32; IV 2,45). Ahnlich áufert 
sich seine Lehrmeisterin, die Philosophia, die immer wieder von ,,Plato 
noster* (I 3,6; II19,32) spricht, von einem Philosophen, dem sie selbst folgt 
(Platonem sequentes, V 6,14), der allein die ganze Wahrheit verkórpert, 
die die nachfolgenden Philosophenschulen dann in Stücke gerissen haben 
(Platonis musa personat verum, III c.11,15; I 3,7ff).» Durch Platons 
Mund hat die Philosophia bindende und unverletzliche Wahrheiten ver- 
kündet (I 4,5), an die sich sowohl Boethius als auch die Philosophia selbst 
halten (Platone sanciente, III 12,38). 

Umso auffálliger ist es auf den ersten Blick, wenn die Philosophia den 
Boethius I 1,10 Zleaticis atque Academicis studiis innutritum nennt. Sollte 
damit etwas anderes gemeint sein als mit Platonicis studiis innutritus? 

Vor allem seit den Untersuchungen von Klingner, Theiler und Cour- 
celle wissen wir, da der in der Consolatio Philosophiae vertretene Plato- 
nismus nicht der der Schriften Platons ist, wie wir sie verstehen, sondern 
wie der Neuplatonismus des 5. und 6. Jh. n. Chr. sie verstand. Die Be- 
geisterung der Neuplatoniker für Parmenides und die Eleaten im An- 
schluD an Platons Eleatendialoge (Parmenides, Sophistes, Politikos) 1st 
allgemein bekannt, wáhrend andererseits auffállt, dab sich die Neuplato- 
niker selbst in Absetzung von der skeptischen Akademie niemals Akade- 
miker, sondern immer nur Platoniker nennen (vgl. Augustinus, C.D. VIII 
12).5 Und dennoch bedeutet Academicis an unserer Stelle nichts anderes 
als Platonicis; denn wenn man die ganze Schule Platons mit einem einzi- 
gen Begriff umschreiben wollte, gebrauchten auch die Zeitgenossen des 
Boethius bisweilen den Begriff ,Akademie! (z.B. Aeneas von Gaza, 
Theophr.8,11.22 Col.). Die Verbindung von Eleaticis atque Academicis 
studiis scheint somit anzudeuten, daB Boethius sich um die Philosophie 
der gesamten platonischen Schule bemüht und sie wie die Neuplatoniker 
als eine Fortsetzung der eleatischen Philosophie interpretiert hat. Da 
diese Erklárung richtig ist, zeigen 1. die Tatsache, daB Boethius anhand 
der Schriften Ciceros auch die skeptische Akademie studiert hat, und 2. 
die Stelle III 12,37, wo Boethius den platonischen Gottesbegriff mit einem 
Vers des Parmenides erklàrt. 
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II. Gott und Welt 

Es 1st also kein Wunder, wenn auch das Weltbild, das Boethius in seiner 
Consolatio Philosophiae zeichnet, das des Platonismus ist: im Mittelpunkt 
der Welt die ruhende Erde, im Verháltnis zum ganzen Kosmos nur ein 
Punkt (II 7,3); um sie herum liegen die Schichten (Schalen) der Elemente 
Wasser, Luft, Feuer; darüber die Bahnen von Mond, Sonne und der fünf 
Planeten; die Fixsternspháre schlieBt den sichtbaren Kosmos ab (IV c.1). 
Die Elemente sind nach mathematischen Gesetzen miteinander verbunden 
(tu numeris elementa ligas, III c.9,10). Gesetzmáigkeit waltet überhaupt 
in allen Teilen des Kosmos (III c.2,2 ff), so daB. zwischen ihnen Über- 
einstimmung (concordia) herrscht (IV c.6,19 ff; III c.9,11), eine Überein- 
stimmung, die vor allem am Himmel sinnfállig wird (I1 c.5; IV c.6,3 ff), 
von der aber auch die Erde nicht ausgeschlossen ist (II c.8,9 ff; IV c.6,25 
ff); eine Übereinstimmung, die Boethius dann auch als amor? bezeichnet: 
terras ac pelagus regens / et caelo imperitans amor (II c.8,14f; IV c.6,16 
ff). Bewegt wird das ganze All durch die Weltseele, die ihrerseits den Geist 
umkreist (mentem profundam circuit) und als Abbild ihrer eigenen Kreis- 
bewegung die Kreisbewegung des Himmels verursacht (III c.9,16f). 

Wer ist nun diese mens profunda, die die Weltseele umkreist? Es ist der 
góttliche Geist;? denn Gott ist der Schópfer der Weltseele (III c.9,13 ff), 
und nach neuplatonischer Lehre umtanzt die Weltseele den góttlichen Geist 
als ihren Ursprung;!? (vgl. Prokl. Tim. I 302,2f: die Seele "lenkt alles 
Kórperliche in vernünftiger und geordneter Weise, und dabei ahmt sie den 
Geist nach, indem sie ihn umtanzt ^! (1ó u&v oopatogió£g dnav éjoppóvog 
roónyetüosi xai g0tÓKktOGc, puiprosetat ó& tÓv vobv xyopsebovoa mepi 
a0t0v); 414,12f: ,die Seele umtanzt den Geist und dreht das AII* 
([t'tv wox"v] xopgbovoav nxepi abtóv [1óv vobv] xai àvakukAo0oav tÓ 
rv). 

Nicht nur die Weltseele, sondern auch die Welt selbst ist von Gott ge- 
schaffen. Er ist der conditor orbis (V c.2,7 u.à.), der terrarum caelique 
sator (III c.9,2), die Welt ist sein Werk (opus, I 6,4). Er hat die Welt ge- 
schaffen (creatis ... rebus, III 11,33), geschaffen nach dem Vorbild des 
vontóc Kkóopoc, den er selbst in seinem Geiste trágt (III c.9,6 f), geschaf- 
fen aus vollkommenen Teilen, so daf die Welt selbst ein vollkommenes 
und schónes Werk ist (perfectum, III c.9,9; pulcherrimum opus, II 5,11). 
Die Welt ist also von Gott geschaffen, aber nicht in dem Sinne, als habe 
sie einmal nicht existiert und sei dann von Gott zu einem bestimmten 
Zeitpunkt ins Sein gerufen worden, sondern die Welt hat immer existiert, 
und Gott hat sie in immerwáhrender Schópfung hervorgebracht. Sie ist 
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im Gegensatz zu Gott zwar nicht aeterna, d.h. ewig im überzeitlichen 
Sinne, aber doch perpetua, d.h. von zeitlich unbegrenzter Dauer.!! 
Daher kann sie auch nicht conditori coaeterna sein,!? denn die Welt 
unterliegt der zeitlichen Ausdehnung - wenn auch ohne Anfang und ohne 
Ende; Gott dagegen existiert in der überzeitlichen Ewigkeit, in der Ver- 
gangenheit, Gegenwart und Zukunft wie in einem Punkt zusammenfallen 
und gegenwártig sind (V 6). Die Existenzweise der Welt ist also wesentlich 
zeitlich; und wie Gott die Welt in immerwáhrender Schópfung erschafft, 
so ist er auch Schópfer der Zeit von Ewigkeit her (qui tempus ab aevo ire 
iubes, III c.9,2f). 

Zu diesem Schópfungsakt haben ihn nicht áuflere Gründe bewogen 
(quem non externae pepulerunt fingere causae, III c.9,4), sondern einzig 
und allein seine Güte, die frei von jedem Neid war (III c.9,5 f), d.h. die 
zur Mitteilung drángte.!? Alles, was Gott geschaffen hat, stammt aus 
ihm, genauer aus dem in seinem Geist befindlichen exemplum, und ge- 
langt von dort ins Dasein: Tu cuncta superno ducis ab exemplo (III 
c.9,6 f). Daher heiBt Gott bei Boethius immer wieder fons rerum oder fons 
et origo, woher alles stammt (unde cuncta processerint, I 6,11 ; III c.12,1 f; 
IV c.6,43; V 3,27). Aber nicht nur die Dinge selbst stammen von Gott, 
auch ihre Ordnung, die ebenfalls aus Gott hervorgeht (procedit, IV 6,11). 
Diese Ordnung ist in Gottes überzeitlicher Einfachheit (simplicitas) als die 
alles umfassende und alles vorausschauende providentia,!^ sie entfaltet 
sich in der Zeit als ordo fatalis bzw. fatum, und zwar dergestalt, ,,daf) 
diese Entfaltung der zeitlichen Ordnung, geeint im vorausschauenden 
Blick des góttlichen Geistes, die Vorsehung ist, eben diese Vereinigung 
aber, in der Zeit verteilt und entfaltet, Fatum genannt wird" (IV 6,10). Die 
providentia Gottes ist also der gleichsam alles mit einem Blick umfassende 
ewige Plan,!? der sich dann in der zeitlichen Entwicklung des Kosmos als 
Fatum entfaltet. Oder mit den Worten des Boethius: ,, Wie der Künstler 
námlich zuerst die Form seines Werkes im Geiste erfaBt, dann an die Er- 
schaffung des Werkes geht und, was er einfach und gegenwártig (simpli- 
citer praesentarieque) vorausgesehen hatte, in zeitlicher Ordnung aus- 
führt, so ordnet Gott durch die Vorsehung das, was geschaffen werden 
soll, einheitlich und unumstóflich (singulariter stabiiiterque), durch das 
Schicksal aber verwaltet er eben das, was er geordnet hat, vielfáltig und 
zeitlich (multipliciter ac temporaliter)" (IV 6,12). Mit anderen Worten: 
das Fatum ist der zeitliche Aspekt der ewigen (überzeitlichen) providentia. 
Durch die indissolubilis causarum connexio (IV 6,19) des Fatums be- 
wahrt die providentia die zeitlichen Dinge vor der Unordnung, d.h. vor 
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ihrer Selbstzerstórung, der sie notwendig verfallen würden, wenn Gott 
nicht durch das Fatum ordnend eingreifen würde (vgl. III 12,4 ff; IV 
6,20). 

Aus dem Gesagten ergibt sich, daB dem Fatum nur alle zeitlichen Dinge 
unterliegen, nicht aber die Wesen, die überzeitlich sind. Dies sind diejeni- 
gen Wesenheiten, ,,die^ — wie Boethius IV 6,14 schreibt — ,;in der Nàhe 
der ersten Gottheit fest verhaftet die Ordnung der Schicksalsbewegung 
übersteigen." Wer diese sind, sagt uns Boethius nicht. Man wird bei ihnen 
weniger an die christlichen Engel denken, die in der Consolatio nicht vor- 
kommen, als vielmehr an Geister von der Art, wie sie IV 6,13 als mógliche 
Vollstrecker des Fatums erwogen werden. Daf) nicht sie allein gemeint 
sind, werden wir noch sehen. 

Bleiben wir noch für eine Weile beim Weltbild des Boethius. Die Welt 
hat sich uns als ein geordnetes Gebilde gezeigt, und zwar als ein gestuft 
geordnetes: Wir haben schon von der Stufung der Elemente gesprochen. 
In áhnlicher Weise sind die Lebewesen gestuft: Es gibt immobilia ani- 
mantia (Muscheln), mobiles beluae und das humanum genus (V 5,3f), 
das alles Irdische durch seine excellentia überragt (II 5,10.27). Darunter 
befindet sich die unbelebte Natur (II 5,8 f), darüber die supernae divinae- 
que substantiae, die den Menschen durch ihr perspicax iudicium, ihre 
incorrupta voluntas und ihre efficax optatorum potestas übertreffen (V 
2,7).1$ Wie sich hier schon andeutet, nimmt die perfectio von unten nach 
oben zu. Oder, wie Boethius es III 10,5 formuliert: ,,Die Natur hat nicht 
vom Geringen und Unvollkommenen ihren Ausgang genommen, sondern 
ausgehend vom Vollstándigen und Vollkommenen verfállt sie bis in diese 
letzten und erschópften Dinge." Gleichwohl hat jedes Ding, auch das 
unterste, in dieser Ordnung seinen festen, vernünftigen Platz." Das 
Ganze bildet eine res publica (IV 6,55) bzw. eine civitas (I 5,5), in welcher 
Gott als Kónig (I 5,4)!5 oder princeps (rerum) (III 10,7) an der Spitze 
steht.!? Er ist der hóchste Richter in diesem Kosmos (arbiter aequi, IV 
c.6,37; rerum arbiter, IV c.1,22), der alles im Auge behált und dem nichts 
entgeht (iudex cuncta cernens, V 6,48; I 4,29).?? Aber er ist nicht nur der 
strenge Richter und Kónig, sondern gleichzeitig der treusorgende Vater 
aller Dinge: unus enim rerum pater est, unus cuncta ministrat (III c.6,2; 
III 9,33. c.9,22. 10,12), ein Gott, der seine Freude hat?! an der groDen 
Zahl der Bürger in seinem Staat (I 5,4), ein Vater, der die Gebete derer 
erhórt, die ihn anrufen (II c.2,9; V 3,33ff; 6,46f).?? Ist dieser Gott also 
der christliche Gott, der sich seinen Geschópfen zuwendet? Ist die divina 
gratia, von der Boethius V 3,34 spricht, die christliche Gnade? 
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Bevor wir diese Fragen beantworten kónnen, müssen wir weitere Aus- 
sagen des Boethius über das Wesen Gottes betrachten: Gott ist Geist 
(mens), ja prima mens (IV 6,15), mens alta V c.3,20).?? Als solchem kommt 
ihm die hóchste Weise der Erkenntnis zu, die intellegentia, die noch über 
der ratio steht (V 4,30/32; 5,4. 8.12). Als solcher ist er allwissend (sciens 
omnia, IV 1,5; 6,32). Da er in seinem Geist die Fülle alles Geschaffenen 
als Urbild und Plan trágt, ist er zugleich der Inbegriff der Wahrheit ; Gott 
ist die veritas (V 6,38). Als Wahrheit ist er die Lichtfülle selbst; Gott ist 
splendor, lux (III c.10,15 ff; V 2,10; 3,34) und kann als solcher mit der 
Sonne verglichen werden (V c.2,14). Als überzeitlich ist er aeternus (V 6), 
und als Garant der immerwáhrenden Ordnung des Kosmos ist er stabilis 
bzw. immobilis (IV 6,7. 17);?* oder - wie Boethius es III 12,37 etwas aus- 
führlicher sagt — ,,derart ist nàmlich die Form der góttlichen Substanz, 
daf) sie weder in die áuDeren Dinge zerflieBt noch etwas von aufen in sich 
aufnimmt, sondern wie von ihr Parmenides sagt: , Überall gleich der 
Masse der wohlgerundeten Kugel", rollt sie den beweglichen Kreis der 
Dinge, wáhrend sie selbst unbeweglich verharrt*. 

Die bisher genannten Prádikate Gottes stimmen alle mit dem überein, 
was die Neuplatoniker von ihrem Gott-Nus lehrten, über dem sie aller- 
dings als eine weitere, hóchste Gottheit das Eine bzw. das Gute ansetzten. 
Haben wir also auch für Boethius über diesem Gott einen weiteren anzu- 
setzen? Nein, denn Boethius beteuert, daf dieser eine Gott das ist, quo 
nihil ultra est (IV 2,29). Er ist die absolute Spitze aller Dinge (III 10,31; 
11,39; IV 2,28).?* Das Eine und Gute ist nicht von ihm getrennt. Vielmehr 
betont Boethius, dab das Gute als forma boni - ein Ausdruck, den die 
Neuplatoniker meiden - in Gott liegt (III c.9,5 f: insita summi forma boni), 
ja daB Gottes substantia mit dem summum bonum identisch ist (III 10; 
12,33). Ebensowenig ist nach Boethius das Unum von Gott zu trennen; 
denn: oportet idem esse unum atque bonum, weil alles, was gut 1st, zu 
seinem Gutsein der unitas bedarf (III 11,7 ff ).?6 

Gott ist also als das summum bonum auch das summum unum. Da ihm 
als dem summum bonum nichts abgeht, ist er zugleich die summa 
beatitudo (III 10,10. 17. 23. 42) und ferner die summa sufficientia (III 
10,30; 11,5).** Als summa sufficientia geht ihm auch an Macht und Kraft 
nichts ab. D.h. er ist die potentia summa (III 10,30; 11,5) bzw. omnipotens 
(III 12,26; 9,13; IV 1,5). 

Sofern Gott aeternus ist, ist er jenseits von Raum und Zeit; denn alle 
Dinge im Raum unterliegen auch der Zeit. Gottes metaphysischer Ort ist 
daher jenseits der ráumlich-zeitlichen Welt.?? Boethius siedelt ihn nach 
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alter platonischer und aristotelischer Tradition in Anlehnung an den pla- 
tonischen Phaidros (247 BC) auf dem ,Rücken* des Himmels an (IV 
c.1,16ff; III c.1,17f). Von dort regiert er das Weltgeschehen (ebd.), dort 
steht sein ewiger Thron (perpetuum solium, I c.5,2). Wir haben gesehen, 
daf) Gott der Ursprung und die Quelle aller Dinge ist, weil aus ihm alles 
hervorgeht (procedit), und es geht aus ihm hervor, weil er neidlose —- d.h. 
mitteilende — Güte ist. Aber als summum bonum ist Gott nicht nur Ur- 
sprung der Dinge, sondern auch deren Ziel (finis rerum, III 11,41 ; IV 2,29. 
32). Alles geht von Gott als dem summum bonum aus und strebt wieder 
zu diesem Ursprung zurück.?? Der processio aus Gott entspricht also eine 
conversio zu Gott (III 12,17). Alles Seiende vollzieht eine Kreisbewegung 
von Gott weg und wieder zu Gott zurück. Nun verstehen wir die Worte 
des Boethius III c.2,34 ff (Büchners Übersetzung): 


,Ein jedes erstrebt zurück seine Bahn, 

ein jedes erfreut sich der Rückkehr nach Haus, 
und keinem verbleibt seine Ordnung gewahrt, 
das nicht seinen Anfang dem Ende verknüpft, 
einen Kreis erschafft, der in sich fest ruht.' 


Oder noch deutlicher IV c.6,34 ff: 


,Indessen thront in der Hóhe der Schópfer der Dinge, und regierend führt er die 
Zügel, der Kónig und Herr, der Ursprung und Quell, das Gesetz und der weise 
Richter des Rechts. Und was er in Bewegung setzt, das hemmt er, indem er es zu- 
rückzieht (retrahens) und auf seinen irrenden Wegen (vaga) festigt. Denn wenn er 
den gradlinigen Lauf nicht zurückruft und - zurückgebogen — zum Kreis zwingt, 
dann zerfallen die Dinge, die jetzt eine feste Ordnung zusammenhált, weil sie von 
ihrer Quelle abgetrennt sind. Dies ist der Eros, der allen gemeinsam ist: sie streben 
danach, durch das Ziel des Guten gehalten zu werden,?? weil sie auf andere Weise 
nicht andauern (durare) kónnen, aufer wenn sich ihr Eros wieder umkehrt und sie zu 
der Ursache zurückstrómen, die das Sein verliehen hat.* 


An diesen beiden Stellen liegt deutlich das neuplatonische Schema von 
1 060900c, &riotpoor] und povr] zugrunde.?! Würden die von Gott ausge- 
henden Dinge ihre npóoó0g stándig fortsetzen, so würden sie sich im 
Unendlichen - d.h. im Nichts - verlieren; denn mit der Entfernung von 
der sie haltenden Ursache nimmt auch die Seinsqualitát der Dinge ab. Je 
ferner ein Ding von Gott ist — je weiter es vorgeschritten ist — desto minde- 
ren Grades ist sein Sein. Damit nun die von Gott ausgehenden Dinge 
nicht ins Unendliche fortschreiten und sich damit im Nichts verlieren, 
biegt Gott durch den ávayoyóg Époc, wie die Neuplatoniker sagen,?? 
bzw. durch amor, wie Boethius formuliert, die xpóoóog zur &rtotpoqon,?? 
die processio zur conversio. In der conversio wird der Seinsverfall aufge- 
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halten, aufgehalten auf einer bestimmten Stufe, so. daB erst in dieser 
conversio die Dinge sich als das konstituieren, was sie eigentlich sind. Erst 
in der conversio auf den Ursprung der Ordnung erhalten sie ihre Ordnung, 
ihre natura, d.h. das ihnen eigene bonum. Nur in der conversio ist ihnen 
Dauer verliehen (durare ^ povrj, IV c.6,46). ,,Denn* - so sagt Boethius 
IV 2,32 - ,,wer das gemeinsame Ziel aller Dinge, die da sind, aufgibt, hórt 
damit zugleich auch auf zu sein". Eros ist somit nicht nur ávayoyóc, 
sondern eben dadurch auch ooo11kóc (Prokl. A/c. 55,13).3* Das Verlassen 
des communis omnium finis ist identisch mit der Aufgabe des eigenen 
bonum, das sich ja in der conversio in Form der natura konstituiert. Da- 
her kann Boethius in gleicher Weise sagen: ,,quidquid a bono deficit, esse 
desistit" (IV 3,15) und (IV 2,36): ,,Est enim quod ordinem retinet servat- 
que naturam; quod vero ab hac deficit, esse etiam ... derelinquit*'. Sein be- 
deutet für Boethius wie für alle Neuplatoniker Gut-sein; ein Ding ist in 
dem Mafe, wie es gut ist, und es ist gut in dem Mafie, wie es seine con- 
versio ad summum bonum vollzogen hat.?? A/les, was ist, vollzieht, sofern 
es nicht Gott selbst ist, eine Kreisbewegung, angefangen mit dem Himmel 
über die Lebewesen bis hin zu den Elementen. Denn alles existiert nur, 
weil es auf seiner Stufe die conversio vollzogen hat. 

Aus all dem ergibt sich aber auch, da alles, was von Gott stammt, gut 
ist (IV 3,14). Denn es stammt ja nicht nur aus dem fons boni (III c.12,1 f), 
sondern alles wird ja zudem von Gott zum summum bonum zurückge- 
rufen und zurückgezogen (revocans, retrahens, IV c.6,39f); dabei übt 
Gott sogar einen gewissen Zwang aus (cogat, IV c.6,41),39 weil er nicht will, 
dab etwas aus seiner civitas herausfállt (I 5,4f), daB etwas ins Nichts 
zerfállt (vgl. IV 2,32; IV c.6,43/46f). 

Wenn also alles gut ist, weil es vom guten Gott stammt, woher kommt 
dann das Bóse in die Welt (I 4,30)? Das Bóse kann als solches in dieser 
Welt garnicht existieren, weil Gott ja alles gut erschaffen hat und es auDer 
dem von Gott Geschaffenen nichts gibt. Das Bóse gibt es nur als Minde- 
rung des Guten, als Seinsverfall. Es tritt dort auf, wo etwas in seiner gott- 
gewollten Ordnung nicht verbleibt, seine natura aufgibt und eine Seins- 
minderung erfáhrt (IV 2,32 ff; 3,14 ff). Das aber trifft nur auf diejenigen 
Dinge zu, die sich für den einen oder anderen Zustand entscheiden kónnen, 
d.h. letztlich nur auf die Menschen. Der eigentliche Ort des Bósen ist 
damit —- wie bei einigen Neuplatonikern?' - die menschliche Seele. Damit 
aber sind wir bei der Frage angelangt, welche Stellung denn der Mensch in 
diesem Kosmos einnimmt. Dieser Frage wollen wir uns nun ausführlicher 
zuwenden. 
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III. Die Stellung des Menschen? 

Bei unserer Betrachtung gehen wir am besten vom 6. Gedicht des 3. 
Buches aus, in dem herausgearbeitet wird, dal auch der Mensch - wie 
alles übrige im Kosmos - von Gott stammt: ,,Das ganze Geschlecht der 
Menschen auf Erden entstammt dem gleichen Ursprung (simili surgit ab 
ortu). Denn einer ist der Vater aller Dinge, einer bewirkt alles. Er hat der 
Sonne ihre Strahlen verliehen und dem Mond seine Sichelhórner, er hat 
auch der Erde die Menschen gegeben so wie dem Himmel die Sterne. 

Er hat die Seelen in die Glieder des Leibes geschlossen, (die Seelen,) die 
er von hohem Wohnsitz genommen hat. Ein edler Keim bringt also alle 
Sterblichen hervor." Gott ist also der auctor der Menschen (III c.6,8); er 
schafft das genus hominum, indem er die Seele in den Leib sperrt (clausit 
membris). Die Seele selbst hat vor dem Leib práexistiert, und zwar dort, 
wo Gott selbst ist: celsa sede. Dort hat sie vor ihrem Abstieg in Betrach- 
tung des góttlichen Geistes verharrt (V 2,8; c.3,20), d.h. auch der im 
góttlichen Geist befindlichen Ideen. Die Einzelseele ist also nicht zu- 
sammen mit dem Leib geschaffen worden. Zwar ist auch sie — wie die 
Weltseele — von Gott geschaffen (III c.9,13-21), doch ist sie ebensowenig 
zu einem bestimmten Zeitpunkt entstanden wie die Welt selbst. Denn die 
Seelen sind zusammen mit der Welt entstanden (ebd.), und sie sind eben- 
sowenig vergánglich wie die Welt (animus immortalis: IV 4,7; II 4,28; 
7,22),9* 

Der Abstieg der Seele in den menschlichen Kórper erfolgt in Stufen: 
zuerst wird sie — noch in der Hóhe (sublimis) - mit einem ,Jeichten 
Wagen^ verbunden (levibus curribus aptans, III c.9,19). Diese Vorstel- 
lung vom Seelenwagen ist eine weitverbreitete platonische Lehre, herge- 
leitet von der Schulphilosophie aus zahlreichen Andeutungen in Platons 
Schriften, vor allem aus dem Mythos des Phaidros, wo die Seele mit 
einem Gespann aus zwei Pferden und einem Wagenlenker verglichen 
wird. Die beiden Pferde entsprechen den beiden unteren Seelenteilen, dem 
éni9upmcukóv und dem Suposióéc, der Wagenlenker dem Nus (Logisti- 
kon).! Was dem Wagen (Gppa, óynpa) entspricht, sagt Platon nicht; 
spáter hat man in ihm das Seelengefáhrt erblickt.*? Dieses Gefáhrt nennt 
Boethius leve - entsprechend dem leichten Stoff, aus dem es gefertigt ist. 
Die Platoniker sprechen gerne vom abyostóég oder qotosióig bzw. 
rvevupacukóv óynpa ; d.h. der Wagen besteht nach ihrer Ansicht aus einer 
pneumatisch-lichtartigen Materie, die gleichsam ein Mittelding ist zwi- 
schen der immateriellen Seele und dem irdischen Kórper. Als solcher hat 
der Wagen dann auch vermittelnde Funktion.*? Denn die immaterielle 


322 M. BALTES 


Seele kann nach platonischer Lehre nicht unmittelbar mit dem materiellen 
Kórper verbunden werden, sondern nur vermittelst des Zwischengliedes 
des feinstofflichen Wagens. Der feinstoffliche Wagen ist also Vorausset- 
zung und Mittel für das Wirken der Seele in der materiellen Welt. 

Die náchste Stufe des Abstiegs bezeichnet Boethius III c.9,20 nach dem 
Timaios (A1 E 3ff. 42 D 4ff) als Aussaat der Seelen im Himmel und auf 
der Erde, wobei bei ihm ebensowenig wie im 7maios klar wird, ob die 
Seelen zuerst auf die Sterne und dann auf die Erde gelangen oder ob die 
Aussaat überall gleichzeitig erfolgt. 

Auf der Erde jedenfalls werden die Seelen mit dem materiellen Kórper 
verbunden; sie werden in ihn eingeschlossen, wie wir gesehen haben 
(clausit, III c.6,5). Daher kann der Kórper nach Platon (P/aid.62 B; 
Krat. 400 C) als carcer terrenus der Seele bezeichnet werden (II 7,23). 

Bisher haben wir also drei Stufen des Seelenlebens unterscheiden kón- 
nen, Stufen, die besonders klar in V 2 angedeutet werden: 

]. Stufe: cum se in mentis divinae speculatione conservant (sc. animae). 
2. Stufe: cum dilabuntur ad corpora, d.h. wenn sie sich aus der Betrach- 
tung Gottes lósen und sich dem Kórperlichen zuwenden. Auf 
dieser Stufe werden sie mit den currus leves verbunden. 
3. Stufe: cum terrenis artubus colligantur. 
Durch die Verbindung mit dem irdischen Kórper gewinnt dieser einen 
nachteiligen Einfluf auf die Seele. Sie vergifit, was sie in der Hóhe ge- 
schaut hat: memoriam corporea contagione ... amisi, sagt Boethius III 
12,1; denn der Kórper bringt eine obliviosa moles mit sich, er ist selbst 
blind und verstellt der Seele gleichsam den Blick, so daf sie auch die 
Ordnungim Universum nicht mehr zu erkennen vermag (V c.3,8 ff): ,, Doch 
der menschliche Geist, verschüttet durch die blinden Kórperglieder, ver- 
mag nicht mit dem Feuer seines unterdrückten Lichtes die feinen Ver- 
flechtungen der Dinge zu erkennen." 

Das Licht der Seele wird also durch das Dunkel des Kórpers verdeckt 
und unterdrückt,^ und die Folge davon ist das Vergessen. Aber dieses 
Vergessen kann und soll nach Gottes Willen überwunden werden. Gleich 
nach der Schilderung der Aussaat der Einzelseelen auf die Erde betont 
das Gedicht III 9,20f, durch ein gütiges Gesetz sorge Gott dafür, daD die 
Seelen durch das in ihnen befindliche ,zurückführende Feuer" (redux 
ignis ^ àvayóytov oóc) sich zu ihrem Ursprung zurückwenden. Mit an- 
deren Worten: das góttliche Licht/Feuer in der Seele kann zwar zeitweilig 
durch den Kórper unterdrückt werden (oppressum), aber nie ganz zum 
Erlóschen gebracht werden. Klar wird das im 11. Gedicht des 3. Buches 
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ausgesprochen: ,,Denn der Kórper, der mit sich die Last des Vergessens 
einbringt, hat nicht alles Licht aus dem Geist vertrieben. Es haftet in der 
Tat tief im Innern ein Funke der Wahrheit, der zum Leben erweckt wird, 
wenn Wissenschaft ihn anfacht* (III c.11,9ff). Wir sehen also, daf) die 
Einkórperung als solche noch kein Übel für die Seele ist, weil ihr auch 
nach dieser der Rückweg benigna lege offensteht, offensteht durch den 
redux ignis, den góttlichen Funken, der immer in ihr bleibt und den sie 
durch wissenschaftliche Studien — doctrina - d.h. vor allem durch die 
Philosophie wieder zum Leuchten entfachen kann. Dazu hat Gott dem 
Menschen ja die Philosophie ins Herz gelegt (I 4,8. 38), so daf er nach der 
benigna lex nicht nur den Seelenfunken besitzt, sondern in der Philo- 
sophie auch das Mittel, diesen Funken wieder zu entfachen. 

In dem Augenblick, da der Seelenfunke aufleuchtet, erinnert sich die 
Seele wieder daran, woher sie stammt und wohin sie soll: sie vollzieht die 
conversio in deum, zu ihrem Ursprung zurück. Die Einkórperung - wir 
betonen das noch einmal - ist kein Übel,? denn die Seele fàllt durch sie 
nicht aus der góttlichen civitas heraus, sondern verbleibt in ihr (I 5,3 ff). 
Auch auf Erden bleibt der Mensch das divinum animal (II 5,25), das er 
aufgrund seiner Seele ist.** Die Einkórperung ist eine Art Bewáhrungs- 
probe. Denn die Seele hat auf Erden Aufgaben zu erfüllen: 

]. hat sie sich unter Anleitung der Philosophia in der doctrina zu üben, 
d.h. zunáchst und vor allem in der Erkenntnis der Gesetzmáfigkeiten des 
Kosmos, so wie Boethius selbst es getan hat (I c.2,6ff), um über die Er- 
kenntnis dieser GesetzmáDigkeiten zu Gott als der Ursache aufzusteigen 
(ebd. 15. 20). Aber nicht nur diesem Ziel dienen die Erkenntnisse der 
doctrina, sie haben 

2. den Zweck, die Lebensführung des Menschen der Kosmosordnung 
entsprechend zu gestalten (I 4,4) und damit den übrigen Menschen ein 
exemplum eines tugendgemáDen Lebens zu bieten.*? 

3. SchlieBlich hat der Mensch die Aufgabe, die góttliche Ordnung auch 
im irdischen Staatsleben zu verwirklichen, das Gute zu fórdern und 
das Bóse einzudámmen (I 4,5 ff; IV 6,39). Mit einem Wort: er hat auf 
Erden Gott zu folgen (&£rov 9&6, I 4,38), Gott gleich zu werden (ebd. 39), 
weil er Gottes Werk im kleinen fortsetzt.*? In diesen Aufgaben hat die 
abgestiegene Seele sich zu bewáhren,9 aber so zu bewáhren, dab sie sich 
den Dingen auf Erden in der Weise fürsorgend zuwendet, daf) sie sich 
nicht an sie verliert, sondern immer gleichzeitig auch die conversio auf 
ihren Ursprung hin vollzieht.?! Dieses Ideal hat Boethius vor seinem 
Sturz selbst verwirklicht oder zumindest: er hat versucht, es zu verwirk- 
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lichen.9?? In der Consolatio verwirklicht die Philosophia dieses Ideal, sofern 
sie einerseits vom Himmel herabsteigt und sich ihrem Schützling fürsorg- 
lich zuwendet, andererseits aber den Kontakt mit der oberen Welt niemals 
verliert und sich auch in ihrer liebenden Fürsorge von den Gefühlen und 
Leidenschaften ihres Zóglings nicht beeinflussen lát (I 5,1).5? 

Aber gerade in der fürsorgenden Hinwendung besteht eine groDBe Ge- 
fahr für die Seele, die Gefahr, daD sie sich an die irdischen Dinge verliert, 
daf sie nur noch auf die irdischen Aufgaben und Güter blickt, daD sie sich 
bindet an die Dinge, die der wechselvollen Fortuna unterliegen, daf) sie 
die Tugenden verachtet und sich den Verlockungen des Kórpers hingibt. 
In solcher Lage kann der innere Funke nicht entzündet werden, da die 
Seele sich nicht dem Licht des Ursprungs, sondern dem Dunkel der irdi- 
schen Dinge zuwendet. Die conversio wird in diesem Fall nicht vollzogen, 
die processio geht weiter, der Mensch bleibt nicht, was er ist, er sinkt 
weiter ab, verliert die natura humana und wird zum Tier (IV 3,15 ff). Das 
bedeutet, daB diese Menschen, ,,obzwar sie die Gestalt des menschlichen 
Kórpers bewahren, dennoch der Qualitát ihrer Seelen nach in Tiere ver- 
wandelt werden* (IV 4,1). Dies ist eine im Neuplatonismus beliebte Ab- 
wandlung der platonischen Lehre von der Seelenwanderung,* nach der 
die menschlichen Seelen nun nicht mehr in Tierleiber eingehen, sondern 
im menschlichen Kórper tierisch leben. Der Mensch vertiert im morali- 
schen, nicht mehr im physischen Sinne. Schlimmster Ausdruck dieser Ver- 
tierung sind die Tyrannen, als deren abschreckendes Beispiel vor allem 
Nero erscheint (II c.6; III c.4). 

Aber nicht nur die Hingabe an die Verlockungen des Kórpers làDt den 
Menschen so tief stürzen. Auch einem Philosophen kann dieses zustoDen, 
wenn auch auf andere Weise: dann námlich, wenn er sich trotz der prae- 
cepta Philosophiae an die Glücksgüter der wankelmütigen Fortuna? ge- 
bunden hat und wenn er - von der Fortuna ins Unglück gestürzt — aus 
Trauer über den Verlust seiner irdischen Güter in Jammern und Klagen 
versinkt und vor allem gegen die grausame Gottheit klagt (III c.12,19).56 

Dies ist das Schicksal des Boethius. Der maeror über sein Unglück, so 
sagt er III 12,1, hat ihm zum zweitenmal Vergessen gebracht.?* Und dieses 
zweite Vergessen ist schlimmer als das erste bei der Einkórperung, denn 
dieses bedeutet ein nachhaltiges Vergessen des Ursprungs und damit auch 
des Zieles des menschlichen Lebens. 

Erst dieses zweite Vergessen ist schuldhaft (hominibus vitio venit: 
II 5,29. 27). Denn erst jetzt hórt der Mensch auf, das divinum animal zu 
sein, das er nach Gottes Willen sein soll (II 5,25 ff).55 GewiD, der Kórper 
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ist auch vorher schon Gefángnis, aber wirlich in Ketten gelegt wird die 
Seele erst jetzt, nàmlich durch die Affekte (quos fallax ligat improbis 
catenis/terrenas habitans libido mentes: III c.10,2f; II 6,18; I c.2,1 ff. 
24 ff; I c.4,15 ff; IV c.2,5).9 

Das Vergessen des Ursprungs führt zunáchst zu einem Vergessen des- 
sen, was man ist (oblivio sui, I 6,18); denn wer nicht um seine Herkunft 
weil, wei auch nicht um sein Wesen. So auch Boethius: sui ... oblitus 
est, sagt die Philosophia I 2,6 von ihm. Und als sie ihn I 6,15 fragt: ,, Was 
ist der Mensch?", wei Boethius nur eine Schuldefinition vorzubringen: 
(homo est) animal rationale atque mortale. Die weitere Frage der Philo- 
sophia: ,WeiDt du nicht, da du noch anderes bist?", muf Boethius ver- 
neinen, und die Philosophia konstatiert: ,,quid ipse sis, nosse desisti", und 
das - so sagt sie — sei die gróBte Ursache seiner seelischen Krankheit (I 
6,17). Denn damit hat Boethius aufgehórt, Mensch im vollen Sinne des 
Wortes zu sein, da ,,für die menschliche Natur dies Grundbedingung ist, 
daf sie ... unter die Tiere herabsinkt, wenn sie aufhórt, sich zu erkennen* 
(II 5,29). Durch seinen maflosen maeror ist Boethius verhindert worden, 
in der conversio sein Menschsein zu aktivieren, und ist — wie die übrigen 
Menschen, die die conversio nicht vollziehen - auf die unterste Stufe des 
Seins abgesunken.5? 

Nicht mehr um seinen Ursprung und um sein Selbst wissen d.h. auch: 
seinen Standort, seine Aufgabe im Ganzen, den Sinn seines Lebens nicht 
mehr kennen. Es bedeutet: sich ausgeschlossen fühlen aus der civitas der 
Seelen. So fühlt sich auch Boethius von Gott verlassen (I c.5,26 ff) und 
daher nicht mehr zugehórig zu seiner Kónigsherrschaft ; d.h. er fühlt sich 
als Verbannter (exsul, I 5,2), verbannt aus dem Vaterland (procul a patria, 
ebd. 3). Exsul fühlt sich Boethius also in einem doppelten Sinne: verbannt 
von Rom und verbannt aus der gemeinsamen, von Gott gelenkten patria 
aller Menschen.9! Im 1. Buch wird mit diesem doppelten Sinn von exsi- 
lium und exsul bewufit gespielt, wáhrend in den spáteren Büchern fast nur 
noch von der Verbannung aus der góttlichen patria die Rede ist; diese ist ja 
die schlimmere (II 4,17 ff). Die Philosophia erinnert Boethius daran, da er 
sich diese schlimmere Art von Verbannung selbst zuzuschreiben habe; 
denn aus der civitas Gottes werde nur verbannt, wer sich selbst aus ihr 
vertreibe, d.h. wer ihr nicht mehr angehóren wo//e und sich somit auDer- 
halb stellt (I 5,5): tu te ipse in deteriora trusisti, sagt sie spáter (IV 4,29), 
námlich durch die oblivio und den sich daraus ergebenden error (vgl. 
I 5,3f: aberrasti ...; si ... reminiscare ...).7? Und je weiter die oblivio 
fortgeschritten ist, desto weiter die Verbannung (I 5,2). Exsules sind vor 
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allem die Menschen, die nach Platon (z.B. Phaid.82A) am tiefsten ge- 
sunken sind, die Tyrannen (IV c.1,30). 

Aber auch in den zutiefst gestürzten Seelen bleibt etwas vom ursprüng- 
lichen Dasein der Seele erhalten, ein innerer Kern, durch den die Seele 
auch im Sturz mit Gott verbunden bleibt, der Seelenfunke, die scintillula 
(animae, I 6,20), das semen veri (III c.11,11);9? sein Erlóschen würde die 
Vernichtung der Seele bedeuten, die doch immortalis ist. Bleibt aber der 
Seelenfunke erhalten, dann ist auch ein vólliges und unwiderrufliches Ver- 
gessen seiner selbst unmóglich: 

Non in totum est oblita sui (V c.3,23).9: 

Daher strebt die Seele unbewuBt auch noch im tiefsten Sturz nach dem 
summum bonum, dem sie durch das semen veri verbunden ist. Aber 
dieses Streben ist ein Irren, ein Irren aus Nichtwissen um das wirkliche 
summum bonum, das die Seele fálschlicherweise in den Gütern dieser 
Welt sucht (11i c.8);95 es ist kein klares Wissen, sondern ein Tráumen 
(III 1,5). ;, Auch ihr, irdische Geschópfe, tráumt von eurem Ursprung, 
wenn auch im wesenlosen Abbild; ihr seht, wenn auch in wenig klaren 
Gedanken, dennoch in einer wie auch immer beschaffenen Überlegung 
auf Jenes wahre Ziel des Glücks^ (III 3,1). Die Seele ist dabei wie ein 
Trunkener,986 den es zwar nach Hause - d.h. zu seinem eigentlichen bonum 
- hinzieht, der aber um seinen Weg nach Hause nicht mehr weif) (III 2,13). 

Auch Boethius hat diesen Weg nach Hause, d.h. zurück in die góttliche 
patria, vergessen (IV c.1,23f). Aber auch in seiner Seele gibt es noch die 
minima scintillula (I 6,20), die sich u.a. darin áuBert, daB er noch um die 
Existenz Gottes und um sein Lenken der Welt weif3 (I 6,3 ff. 20). Auch er 
ist also non in totum oblitus sui (V c.3,23). Auch bei ihm bedarf es nur 
einer excitatio ventilante doctrina (III c.11,12), d.h. der Erinnerung durch 
die Philosophia, und genau dies geschieht stufenweise in den Büchern 
II-V,8? wobei die Philosophia zuerst leichter verstándliche Lehren (leviora 
remedia), danach aber schwierigere Philosopheme (validiora remedia) vor- 
trágt.$9 

Die Abstufung in leviora und validiora remedia entspricht móglicherweise einer 

alten Lehre des Schulplatonismus, wie man sie z.B. bei Albinos, 7sag. 6 S. 150,16ff H. 

— S. 325,29 ff Fr. voll ausgebildet findet: Es gilt zunáchst die Seele von den falschen 

6ó&ai zu reinigen. Das geschieht in der Consolatio Philosophiae im 2. Buch in den 

Kapiteln 1—4; man vergleiche das Ende des 1. Buches, wo die Philosophia bei ihrer 

Ankündigung des Themas des 2. Buches von den falsae opiniones spricht.$? Der 

zweite Schritt besteht nach Albinos im £ysgípgww xai xpokaAsio9ai tüc Quoikdàc 

évvoíacg kai traótac &xka9aípeiww kai ebkpivelg àroqgaíveww óc àpxóc, d.h. darin, 


die natürlichen Vorstellungen (Begriffe) a) zu wecken und ans Licht zu rufen sowie 
b) diese zu reinigen und klar erscheinen zu lassen als Ausgangspunkte (sc. für die 
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náchste Stufe). Erst danach ist die Seele tpokateokevaopévn, ,, vorbereitet. Diesem 
zweiten Schritt entsprechen bei Boethius Kap. 5-8 des 2. und Kap. 1-8 des 3. Buches, 
in welchen die Begriffe Reichtum, Würden, Macht, Ruhm, Lust unter dem Gesichts- 
punkt der felicitas.und des summum bonum untersucht werden. Wie bei Albinos ist 
auch bei Boethius diese zweite Stufe zweigeteilt: dem , Wecken* entsprechen die Kap. 
II 4-8, dem ,,Reinigen" die Kap. III 1-8.?? Auf der dritten Stufe erfolgt nach Albinos 
das éproieiv xà oikeia ó6óypaxa, xa9' à teXevoOtat (T] vox), das Hineinlegen und 
Verankern der eigentlichen Lehren, denen gemáfD die Seele zur Vollendung gelangt". 
Dieser dritten Stufe entspricht bei Boethius die zweite Hálfte des Werkes ab III 9.7! 


Der erste Schritt, den die Philosophia den Boethius tun láDt, besteht in der 
Abkehr von den áuDeren Gütern, den Gütern der Fortuna?? — d.h. den 
divitiae, dignitates, potentia, gloria, voluptates — und in der Abkehr von 
den falschen Ansichten über diese. Boethius soll sich von diesen dufleren 
Dingen abwenden und nach innen kehren.? Denn im Innern der Seele 
selbst, nicht drauDen sind das Glück (II 4,22), das proprium bonum (II 
5,24), die Wahrheit (III c.11,1 ff; V c.3,20f; c.4,24 ff). Im Innern ist das 
eigentliche Schatzhaus der Seele (III c.11,6). Hier ist der Mensch Herr 
seiner selbst (sui compos), über die inneren Güter besitzt Fortuna keine 
Gewalt (II 4,23; 6,6ff; I 3,14; 5.3). Hier liegt die eigentliche Kraft des 
Menschen, hier seine Freiheit (II 6,7),"* hier seine Ruhe und Sicherheit 
(II c.4,19 f; II 6,7). Hier ist er in seiner Burg (arx,"? IV c.3,33f), in die der 
Weise sich zurückzieht, wenn er von auDen bedrángt wird (I 3,13; II 
c.4,17). Denn diese innere arx ist befestigt vallo ac munimine (I 5,5; II 
c.4,20), und in deren Schutz ist der Weise sicher, solange er dafür sorgt, 
daB sich nicht wie durch eine Bresche der morbus perturbationum ein- 
schleicht (I 6,9). Dies ist das Zentrum des Menschen (IV c.3,34 f), das 
Zentrum auch der Seele (vgl. III c.11,11/14), hier ist der Mensch nicht 
mehr der Gefahr des exsilium ausgesetzt (I 5,5). 

Die Wendung nach innen ist eine Wendung zum semen veri, zum gótt- 
lichen Funken in der Seele und damit zugleich der erste Schritt zur Wen- 
dung nach oben, zum Ursprung der Seele, zu Gott; denn nur über das 
Innere gelangt man nach oben,"$ nur durch das Verwandte zum Ver- 
wandten. Das semen veri ist ja der Teil, durch den die Seele auch auf 
Erden mit ihrem Ursprung verbunden bleibt"? und über den der Aufstieg 
zu Gott vollzogen wird; das semen veri ist das eigentlich Góttliche im 
Menschen. 

Ziel der Philosophia ist es, dieses Góttliche im Menschen so zu stei- 
gern,"? da es vóllig vorherrscht und den Menschen Gott áhnlich macht: 
ut consimilem deo faceres (I 4,40; vgl. IV 3,10). Opoítooig 9&6 ist also 
das Ziel des Menschen."? Gott áhnlich werden kann der Mensch aber nur 
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durch seinen Geist (mente, II 5,26), denn nur die mens haben Mensch und 
Gott gemeinsam. Nun sehen wir auch, was das semen veri im Menschen 
ist: es ist die mens im Zustand der Unterdrückung (vgl. IV c.3,35ff. 
27 ff). Diese mens gilt es zu befreien, damit sie ihrer selbst wieder be- 
wuDt wird und den Menschen zu seinem Ursprung zurückführen kann. 

Die mens ist also das Zentrum der Seele; sie wird von Boethius auch 
mens profunda genannt (III c.11,1), weil sie aufgrund ihrer früheren 
Schau in ihrer profunditas alles besitzt.?! Auf diese ihre mens profunda 
soll die Einzelseele sich ebenso ausrichten (zentrieren) wie die Weltseele, 
die 

In semet reditura meat mentemque profundam 

Circuit (III c.9,16 f), 

"vorschreitet (meat)??, um zu sich selbst zurückzukehren (in semet redi- 
tura), und die profunda mens umkreist." 

Analog zur Weltseele muB auch der Mensch ,,das Licht seines inneren 
Blicks auf sich selbst zurückwenden, die weitreichenden (gradlinigen) Be- 
wegungen (der tpóoóooc) beugen und zum Kreis schlieDen; er muf seine 
Seele zurückwenden und sie lehren, da sie, was sie auDen erstrebt, im 
eigenen Schatzhaus besitzt^ (III c.11,3 ff). 

Die Wendung nach innen führt also zur Selbsterkenntnis, und in der 
Selbsterkenntnis erfáhrt die Seele auch, woher sie stammt; denn sie mu 
sich Ja fragen, wo sie die inneren Schátze erworben hat, und sie erinnert 
sich an ihre einstige Schau bei Gott. 

Die Wendung nach innen ist also zugleich eine Wendung nach oben, 
hin zu Gott. Nun kann der Mensch mit der Philosophia (III c.9,22 f) beten: 
Da, pater, augustam menti conscendere sedem, / Da fontem lustrare 
boni ... (4,,Gewáhre, Vater, dem Geist, den hohen Sitz zu ersteigen, ge- 
wáhre ihm, die Quelle des Guten zu betrachten ...^). 

Die Seele soll aufsteigen wie Orpheus aus der Unterwelt, und sie darf 
bei diesem Aufstieg ebensowenig zurückblicken, wie Orpheus sich nach 
Eurydike umwenden durfte. Daher heit es am Ende des Orpheusgedich- 
tes III c.12,52 ff im Sinne des fabula docet: 

Euch (Menschen) meint dieser Mythos, Euch, die Ihr den Geist zum oberen Tag 

(Licht) zu führen sucht. Denn wer sich besiegen lá&t und den Blick in die Tartarus- 


hóhle*? zurückwendet, verliert, wahrend er die Schattenwelt sieht, was er an Aus- 
zeichnendem mit sich führt.' 


Wendung nach innen und Wendung nach oben bezeichnen also zugleich 
Hinkehr zum Licht, fort vom irdischen Dunkel. Gott — so haben wir ge- 
sehen - ist Licht, und der aufgestrahlte Seelenfunke ist ebenfalls Licht.** 
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Mit beiden verglichen ist die áuDere Welt — trotz ihrer objektiven Schón- 
heit — gefahrvolles Dunkel,?* Schattenwelt, Totenreich. Die Welt ist ja 
nur Abbild** der wahren Welt, wie sie die Seele in Gott geschaut hat; 
schon als solches Abbild, Schattenbild, ist sie dunkel. Für die Seele wird 
sie zudem zu einem gefahrvollen Dunkel, weil sie in der Versuchung ist, 
über dem Abbild das Urbild zu vergessen," und mit diesem auch ihren 
Ursprung und ihre eigene Natur. 

Die Seele soll - wie Orpheus aus der Unterwelt — aus der Welt der 
Schatten aufsteigen, ohne sich zurückzuwenden?? und damit zu verlieren, 
was sie an Auszeichnendem mit sich führt, den entfachten Seelenfunken. 
Denn Rückwendung heit erneutes Vergessen*? und neuen Rückfall. Wie 
Orpheus aus der Unterwelt, so steigt die Seele aus der sichtbaren Welt zum 
Himmel auf. 

Dieser Aufstieg gelingt ihr, weil die Philosophia die Seele beflügelt. In 
Abwandlung eines aus dem Phaidros stammenden Bildes?? sagt die Philo- 
sophia IV 1,9: ,, Auch Flügel will ich deinem Geist anheften, mit deren 
Hilfe er sich in die Hóhe schwingen kann*. Danach wird dann dieser Auf- 
stieg in dem schónen Gedicht IV c.1 im Detail beschrieben: Nach dem 
Anlegen der Flügel steigt die mens durch die Bereiche von Luft, Wolken, 
Feuer und Ather?! zunáchst bis zu den Sternen auf. Dort verbindet sie 
ihre Bahn mit der Sonne, dem Saturn, dem Mars oder einem anderen 
Stern. Dieses Philosophem - die Verbindung von Seele und Stern - ent- 
stammt dem PAaidros, nach dessen Lehre eine jede Seele je nach ihrer 
Eigenart zu einem der auffahrenden Gótter gehórt, in deren Gefolge die 
Seele zur Schau gelangt (252 C ff ).?? Platon spricht zwar nicht von Sternen- 
góttern, doch hat man spáter einen Teil der 12 Gótter des PAaidros gerne 
mit den Planetengóttern identifiziert.9? Wenn dann - fáhrt Boethius fort — 
die Seele vom Anschauen im Sternenbereich gesáttigt ist, übersteigt sie 
den áuDersten Rand des Himmelsgewólbes und steht — wie die Gótter des 
Phaidros (247 B) - auf dem ,,Rücken* des Himmels, ,;im VollgenuD des 
hehren Lichtes* (Büchner). Dort hat der Weltenlenker seinen Ort, dort ist 
die Heimat der Seele, dort ist ihre Reise beendet ; denn dort ist die Seele 
zu ihrem Ursprung zurückgekehrt. Soweit das Gedicht IV c.1. 

Manches in dem Gedicht scheint dafür zu sprechen, daD diese Rück- 
kehr im vollen Sinne erst nach dem Tod vollzogen werden kann;* aber 
auch dem lebenden Menschen ist diese Rückkehr móglich, wie das Ge- 
dicht selbst nahelegt, das nichts vom Tod sagt,?? und wie zahlreiche andere 
Stellen beweisen: Schon im Leben gilt es ja, die Seele in die Hóhe zu rich- 
ten: in sublime feras animum (V c.5,14),?8 fort von der Erde zunáchst zum 
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Himmel (I c.2,6 ff; III c.12,53f), dann zu Gott selbst, den zu erkennen 
(III 11,1 ff) und zu schauen des Menschen Ziel ist: te cernere finis (III 
c.9,27; vgl. 22 ff)". 

Ja, nicht nur Gott zu erkennen und zu schauen ist das Ziel, sondern mehr 
noch: die Verbindung mit Gott: illi ... inaccessae luci ... coniungi ... 
summo illi rerum principi connecti atque adhaerere (V 3,34f).? Das ist 
móglich 1. durch (betrachtendes) Gebet (ebd.) und 2. durch innere Erhe- 
bung zu Gott:9? quare in illius summae intellegentiae cacumen, si possu- 
mus, erigamur ; illic enim ratio videbit, quod in se non potest intueri ... (V 
5,12). Der Aufstieg zu Gott ist also schon zu Lebzeiten móglich,!?? aber 
auch die Gottesschau, wenn diese auch besonders schwierig ist (si possu- 
mus; vgl. IV 6,32: ... quae ratio valet humana; V 6,1: quantum fas est). 
Boethius spricht nicht ausdrücklich von der neuplatonischen Unio mystica 
mit Gott, kommt ihr aber doch nahe.!?! 

Der Aufstieg der Seele zu Gott befreit sie stufenweise von den Zwángen 
des Fatums; denn ,was sich weiter vom Ersten Geist entfernt, das wird in 
stárkere Verschlingungen des Fatums verstrickt, und ein Wesen ist in dem 
Mafe frei, je náher es dem Angelpunkt der Dinge zustrebt^ (IV 6,15). Ist 
aber der Seele der Aufstieg zu Gott gelungen, dann ist sie den Gesetzen 
des Fatums ganz enthoben (IV 6,16: quod si supernae mentis haeserit 
firmitati, motu carens fati quoque supergreditur necessitatem). Dann ge- 
hórt sie zu den Wesen, die fati seriem superent (IV 6,14). Denn dann be- 
findet sie sich wieder ,in der Betrachtung des góttlichen Geistes^ (in 
mentis divinae speculatione); dann erlangt die Seele ihre alte Freiheit 
wieder, die sie schon vor ihrem Abstieg besaD (V 2,8); sie ist in ihren ur- 
sprünglichen Zustand zurückgekehrt. - Auch das ist eigentlich erst nach 
dem Tod móglich, und dennoch gelingt diese Überwindung des Fatums 
auch schon im diesseitigen Leben, wie das Gedicht I 4 nahelegt, das be- 
ginnt: quisquis composito serenus aevo fatum sub pedibus egit super- 
bum ....19? 

Wie beschwerlich und gefahrvoll die Reise der Seele zu Gott ist, da- 
von legt die ganze Consolatio Zeugnis ab. Aber Gott láBt die Seele nicht 
allein, er steht ihr bei als medicator mentium (IV 6,29), der erkennt, was 
für jede Seele von Vorteil ist, und dementsprechend seine Vorsorge trifft 
(IV 6,30); der Belohnung und Strafe verteilt (V 6,45; V 2,11), dabei aber 
immer auf Heilung von der Seelenkrankheit bedacht ist (IV 6,45). Daher 
kann er III c.9,28 auch als vector, dux, semita bezeichnet werden (Befór- 
derer, Führer und Weg). Vermittler ist dabei die dem Menschen von Gott 
eingepflanzte Philosophia, die Liebe zur Weisheit, die z.B. im Falle des 
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Boethius IV 1,8 verspricht, sie werde dafür sorgen, da er unter ihrer 
Führung, auf ihrem Weg heil ins Vaterland zurückkehrt (ut ... sospes in 
patriam meo ductu, mea semita ... revertaris). Gott wirkt sein Heil also 
durch die Philosophie; die Philosophia ist Heilsbotin, ihr Wort Heils- 
botschaft. Auch für Boethius ist Gott — vermittelst der Philosophia — zum 
sospitatis auctor geworden (I 6,20).!9?? 

Das Handeln Gottes ist nun aber kein Eingreifen in den Naturablauf 
(V 6,21), es bedeutet nicht eine Anderung der Naturordnung, vielmehr 
hat Gott das Verhalten der Seele von Ewigkeit vorhergesehen und in 
seiner providentia die entsprechende Vorsorge getroffen. Das Handeln 
Gottes zum Heile der Seele bedeutet also kein Heraustreten aus seiner 
Ewigkeit und seiner immobilitas, sondern in seiner unveránderlichen 
Vorsehung ist jeder nur mógliche Fall vor(her)gesehen und entsprechende 
Vorsorge getroffen. Die divina gratia, von der V 3,34 die Rede ist, ist also 
AusfluB der überzeitlich vorsorgenden providentia; sie ist die zeitliche 
Realisierung eines überzeitlichen Aktes — so wie sich alle ihrem Wesen 
nach überzeitliche Providenz in unserer zeitverhafteten Welt zeitlich 
entfaltet (IV 6). Die divina gratia ist nichts anderes als ein Spezialfall des 
ordo fatalis,!??? und insofern ist sie durchaus nicht spezifisch christlich, 
sondern entspricht ganz dem neuplatonischen Rahmen der Consolatio 
überhaupt.!9! | 

Bei Gott angelangt, ist die beschwerliche Rückreise der Seele beendet 
(IV c.1,26). Nach den Mühen und Stürmen des Lebens ist die Seele zu 
Gott gelangt als der requies laborum und dem portus!9? placida manens 
quiete (III c.10,4), zu Gott als dem asylum miseris (III c.10,6), als dem 
serenum und der requies tranquilla piis (III c.9,26f). Die Seele ist am Ziel 
(terminus, III c.9,28), sie ist dorthin zurückgekehrt, von wo sie ausge- 
gangen war; sie ist wieder in ihrer Heimat, in ihrer patria. 


IV. Der Weg in die Heimat und das Ende der Consolatio Philosophiae 

Die ganze Consolatio Philosophiae ist Wegweisung in diese patria, Weg- 
weisung aus dem selbstverschuldeten Exil des Boethius in die Heimat. Sie 
besteht zunàchst im Aufzeigen der falschen Wege, der devia (II 1-III 8), 
auf welchen die Seele den Heimweg nicht findet (III 2,13; 8,1.12; c.8,1 ff), 
dann in der zweiten Hálfte des Werkes im Aufzeigen des rechten Weges.196 
III 12,9 meint die Philosophia: angesichts der Tatsache, daB Boethius 
davon überzeugt sei, daB Gott die Welt erschaffen habe und erhalte, sei es 
eine geringe Mühe, daD er im Vollbesitz des wahren Glücks heil ins Vater- 
land gelange: ut felicitatis compos patriam sospes revisas. 
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IV 1,8 sagt dieselbe: ,,Ich werde dir den Weg zeigen, welcher dich in die 
Heimat zurückführen soll. Auch will ich deinem Geist Flügel anheften, 
auf welchen er sich in die Hóhe schwingen kann, damit du nach Vertrei- 
bung der (inneren) Unruhe unter meiner Führung, auf meinem Weg und 
auch durch mein Gefáhrt heil ins Vaterland zurückkehrst*. Im anschlie- 
Denden Gedicht IV c.1,23f heit es: , Wenn dich der Weg, den du jetzt 
noch im Zustand des Vergessens suchst, hierher (an den überhimmlischen 
Ort) zurückführt, dann wirst du sagen: dies, ich erinnere mich, ist mein 
Vaterland." Man beachte: Zu Beginn des 4. Buches wei Boethius noch 
nicht um den Weg dorthin. Nicht viel anders ist es zu Beginn des 5. 
Buches, wo die Philosophia sagt, sie werde ihm den Weg eróffnen, auf dem 
er in das Vaterland zurückkehren kónne: viamque tibi, qua patriam 
reveharis, aperire (sc. festino, V 1,4). Danach werden die patria und der 
Weg dorthin in der Consolatio nicht mehr erwáhnt. 

Man fragt sich verwundert: Wird Boethius den Heimweg überhaupt 
finden? Warum heit es am Ende des Werkes nicht: Nun weiBt du um den 
Weg in deine Heimat? Die Philosophia scheint etwas zu versprechen, was 
sich nicht erfüllt, oder doch zumindest: was nicht als erfüllt verkündet 
wird, obschon doch alle sonstigen Schritte in der Diskussion immer sorg- 
fáltig notiert werden. Wie ist das zu erkláren? 

H. Tránkle!" ist aus ganz anderen Gründen zu dem Schluf gelangt, 
daD die Consolatio Philosophiae von Boethius nicht vollendet worden ist. 
Diese Ansicht scheint sich uns von einer anderen Seite her zu bestátigen. 
Sie wird erhártet, wenn man den Beginn des 5. Buches genauer betrachtet. 

Schon H. Tránkle!9? hat auf den ersten Satz des 5. Buches aufmerksam 
gemacht, der besagt, die Philosophia habe sich nun eigentlich anderen 
Dingen zuwenden wollen (Dixerat orationisque cursum ad a/ia quaedam??? 
tractanda atque expedienda vertebat). Sie wird Jedoch in ihrem Vorhaben 
von Boethius unterbrochen, unterbrochen durch den Hinweis, daB nach 
Aussage der Philosophia selbst (in IV 6,4) das Problem der Providenz 
mehrere andere Probleme impliziere. Eines dieser Probleme ist das des 
Zufalls, und Boethius bittet die Philosophia V 1,3, dieses Problem doch 
noch zu besprechen. Und wie reagiert die Philosophia? Sie antwortet: 
Ich eile, die Schuld meines Versprechens einzulósen!!? und (d.h.) dir den 
Weg zu eróffnen, auf dem du in die Heimat zurückgelangen kannst. Diese 
Dinge aber, mag es auch sehr nützlich sein, sie zu erkennen, sind doch vo 
Pfad unseres Vorhabens ein wenig abgelegen, und es ist zu befürchten, dab 
du - durch Umwege!!! ermüdet - nicht mehr die Kraft aufbringen kannst, 
den geraden Weg zu durchmessen." Boethius widerspricht dieser Be- 
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fürchtung, denn es bedeute für ihn Erholung, die Dinge zu erkennen, an 
welchen er die grófte Freude habe.!!1? Aufferdem (habe dieses Abschwei- 
fen auch seine Vorteile; denn dann) kónne es ja wohl keinerlei Zweifel 
mehr über das Folgende geben, wenn jede Seite der Erórterung in unzwei- 
felhafter Zuverlássigkeit feststehe. Und die Philosophia antwortet: ,,Ich 
werde dir den Gefallen tun* (morem geram tibi). 

Aus diesem Passus geht eindeutig hervor, dab die nachfolgende Dis- 
kussion ein Umweg, ein Abschweifen vom eigentlichen Weg ist, d.h. von 
dem Weg, der Boethius direkt in die Heimat führen soll. 

Es erhebt sich dabei aber gleich die Frage, ob alles, was im 5. Buch 
vorgetragen wird, auf diesem Nebenweg liegt oder ob etwa nur die Frage 
nach dem Zufall zu diesem Nebenweg gehórt. Nun wird die Frage nach 
dem Zufall kurz und bündig im 1. Kap. abgetan. Auf diese kurze Behand- 
lung trifft kaum zu, was die Philosophia befürchtet: daD námlich Boethius 
durch den Umweg so sehr ermüdet werde, dab er der eigentlichen Erórte- 
rung nicht mehr zu folgen vermóchte. Der Umweg muf) also mehr um- 
fassen als nur die Frage nach dem Zufall. In der Tat sprechen die Philo- 
sophia und Boethius ja auch nicht von nur einer Frage, sondern von 
mehreren. Boethius weist V 1,1 darauf hin, daD das Problem der Providenz 
mit mehreren weiteren Problemen verbunden sei (pluribus aliis implicitam), 
und im folgenden ist immer der Plural gebraucht: haec autem ... paulisper 
aversa sunt, sagt die Philosophia, und auch Boethius spricht in seiner 
Antwort von ,Jdiesen Dingen* im Plural: ea quibus maxime delector. 
Nicht ein einziges, sondern eine Mehrzahl von Problemen wird hier also 
als Abweg und Umweg bezeichnet. Welche Probleme sind das nun? 
Boethius sagt es uns überdeutlich V 1,1: es sind die Probleme, die die 
Philosophia IV 6,4 genannt hatte,!!? die Probleme des Fatums, des Zufalls, 
der góttlichen Erkenntnis und Prádestination sowie der menschlichen 
Willensfreiheit. D.h. es sind die Probleme, die im 5. Buch insgesamt be- 
handelt werden. IV 6,3 hatte die Philosophia diese Probleme als ,,zahllos* 
bezeichnet und dazu aufgefordert, sie ,,mit dem lebendigsten Feuer des 
Geistes in Schranken zu halten* (nisi quis eas vivacissimo mentis igne 
coerceat). Danach làDt sie sich herbei, über diese Probleme trotz der Zeit- 
not, in der man sich befinde, ein wenig zu sprechen (aliquid delibare, IV 
6,5).14 Die Philosophia ist also von Anfang an auf Eingrenzung bedacht 
(coerceat), Boethius dagegen auf Ausweitung. Daher ist er es, der V 2,1 f, 
und V 3,1 ff die Diskussion vorantreibt, vorantreibt zu den Fragen, die 
die Philosophia eigentlich nicht behandeln wollte. 

Damit ist aber klar, daD a/les, was im 5. Buch besprochen wird, zu dem 
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genannten Umweg gehórt, da dies alles nicht unmittelbar mit der Frage 
nach der Heimkehr ins Vaterland zu tun hat. Haec autem ... a propositi 
nostri tramite paulisper aversa sunt, hatte die Philosophia V 1,5 gesagt. 
Nun verstehen wir auch, warum nirgendwo mehr im 5. Buch von der 
Rückkehr ins Vaterland die Rede ist: Boethius und die Philosophia sind 
überhaupt nicht mehr auf diesem Weg, sondern befinden sich immer noch 
auf dem Umweg. Der Hauptweg wird in der Consolatio nicht mehr betre- 
ten, obschon das Gesprách zu Beginn des 5. Buches die Rückkehr zu 
diesem Hauptweg unzweifelhaft vorsieht. Mit anderen Worten: die Con- 
solatio ist nicht vollendet, Boethius hat sie abbrechen müssen, bevor er zu 
seinem Hauptthema zurückkehren konnte.!!* 

Weil die Consolatio nicht vollendet ist, fehlt ihr das abschlieBDende Ge- 
dicht, hat sie einen so unbefriedigenden SchluB, erwecken auch einige 
Teile den Eindruck des Unfertigen (z.B. das Carmen IV 7!!5 und die letz- 
ten Kapitel, in welchen das dialogische Element fast gànzlich fehlt).!!? 
Zudem hat H. Tránkle darauf aufmerksam gemacht, daB von den drei 
groBen Themen, deren Behandlung die Philosophia I 6 zur Heilung der 
Boethius als notwendig ansieht, das dritte, die Frage: Was ist des 
Mensch?, in der Consolatio keine eigentliche Behandlung erfáhrt, obschon 
die Philosophia das Nichtwissen um diese Frage als maxima causa der 
Seelenkrankheit des Boethius ansieht. Die Behandlung dieser Frage 
bleibt in der Consolatio auf gelegentliche ÀAuDerungen beschránkt.!!9 
Ausgiebig wáre diese Frage wohl besprochen worden im Zusammenhang 
mit der reversio in patriam, d.h. in dem Teil der Consolatio, der jetzt 
fehlt; denn dort gehórt die Behandlung dieses Themas eigentlich hin.!!? 
Erst wenn die Seele zu Gott zurückgekehrt ist, kann sie wirklich erkennen, 
Was sie ist. 

So ist die Consolatio Philosophiae ein Torso, aber ein Torso, der in 
seiner Schónheit — im Mittelalter vor allem, aber auch in der Neuzeit — 
mehr Menschen erfreut hat als die meisten ganz erhaltenen Werke der 
Antike. Fehlt das SchluBthema, die reversio in deum, so kónnen an seine 
Stelle vielleicht die Verse aus Dantes Paradiso treten, die dort von Boethius 
so sprechen (10,124 ff): 


Per vedere ogni ben dentro vi gode 
l'anima santa che il mondo fallace 
fa manifesto a chi di lei ben ode. 

Lo corpo ond'ella fu cacciata, giace 
giuso in Cieldauro; ed essa da martiro 
e da esilio venne a questa pace. 
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ANMERKUNGEN 


!1 Zu dieser ,Internierungshaft" in Pavia und zum BoethiusprozeD überhaupt vgl. 
J. Gruber. Kommentar zu Boethius, De Consolatione Philosophiae (Berlin/New York 
1978) 10ff. 

? Zur Gestalt der Philosophia vgl. Gruber 32 ff. 57 ff; P. Courcelle, La Consolation 
de Philosophie dans la tradition littéraire (Paris 1967) 17 ff. 

* Vgl. H. Tránkle, Ist die Philosophiae Consolatio des Boethius zum vorgesehenen 
Abschluf gelangt?, Vig. Chr. 31(1977)148 ff. 

* H.Scheible, Die Gedichte in der Consolatio Philosophiae des Boethius (Heidelberg 
1972); V. Schmidt-Kohl, Die neuplatonische Seelenlehre in der Consolatio Philosophiae 
des Boethius (Meisenheim/Glan 1965). 

5:2 Vg]. P. Courcelle, Les lettres grecques en occident (Paris 1948) 279f. 

* Vgl. auch IV 2,45. 

* Vgl. zu dieser Stelle J. Glucker, Antiochus and the Late Academy (Góttingen 
1978) 220ff. 

* Vgl. Glucker 220. 

3$ Amor bedeutet — in neuplatonischer Interpretation der platonischen qiía 
(Tim. 32 C) - die couprá9e1a im Kosmos; vgl. z.B. Prokl. Tim. II 53,13 ff; Alc. 26,3ff. 
An einen Einfluf) des Poseidonios (Scheible 75 ff) ist hier nicht zu denken. Vgl. auch 
Schmidt-Kohl 20 ff. 

? Vgl. IV 6,32: divina profunditate. 

1^ Zu dieser Vorstellung vgl. W. Beierwaltes, Proklos (Frankfurt/M. 1965) 212fF. 

11 WVgl]. dazu M. Baltes, Die Weltenstehung des Platonischen Timaios nach den anti- 
ken Interpreten, Teil II, Proklos (Leiden 1978) 12, Anm. 34. 

1? Vgl. Baltes a.O. 

13 Vg]. Diog. L. III 72: xéqukev àya90onxoióv £eivat xó àya9óv; Prokl. Tim.I 
365,20ff; K. Kremer, Das ,Warum'" der Schópfung ..., Parusia, Festschr. J. Hirsch- 
Detger (Frankfurt/M. 1965) 241 ff. 

Vgl. Courcelle, Consolation 203 ff. 

15 Vg]. IV 6,13: simplex gerendarum forma rerum. 

1$ Vgl. auch V 5,1 ff. 

V Vg]. IV 6,53; V 1,19. 

18 Zur Bedeutung der Kónigsmethapher im Platonismus vgl. H. Dórrie, Der 
Kónig, ein platon. Schlüsselwort, von Plotin mit neuem Leben erfüllt, in: P/atonica 
minora (München 1976) 390ff; Schmidt-Kohl 11f; Proclus, T/Aéologie Platonicienne 
edd. Saffrey-Westerink, Bd II (Paris 1974) S. XXXV-LIX. 

1? Vgl.IV 1,6, wo die Welt mit einer domus, Gott mit dem paterfamilias verglichen 
wird. 

?? Nicht stoisch (so Scheible 150), sondern neuplatonisch (nach Nomoi 903 B ff); 
vgl. z.B. I. Hadot, Le probléme du Néoplatonisme alexandrin. Hiéroclés et Simplicius 
(Paris 1978) 121 ff. 

?1 Das laetari gehórt zu Gott, sofern ihm als dem hóchsten Gut auch die laetitia 
nicht fehlt: III 9,26. Zur Freude Gottes vgl. Platon, Tim. 37C7; Prokl. Tim. III 6,15 ff. 

?? Deswegen rufen ihn auch Boethius und die Philosophia an: I c.5; III 9,32f. Zum 
Gebet im Neuplatonismus: Beierwaltes, Proklos 2901f. 313 ff. 

?3 Vgl. mentem profundam, III c.9,16. 

?4 Vgl. III 12,7; IV 6,20. 

?5 Vgl. V 6,17. 

?€ Boethius folgt in diesem Punkt wahrscheinlich christlichen Vorstellungen; er 
konnte sich dabei auf die mittelplatonischen Schulphilosophen berufen, für die der 
Gott-Nus mit dem dya9óv (z.B. Albin, Didask. 10 S. 164,30 H.) bzw. dem £v (Plut. 
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De E 20 S. 393 A-D) identisch ist. Vgl. H. Dórrie, Die Frage nach dem Transzendenten 
im Mittelplatonismus, Fondation Hardt, Entretiens V (Vandoeuvres-Genéve 1957) 
193 ff — Platonica minora (München 1976) 211 ff. 

?  Dieabtápkeia ; vgl. Prokl. A/c. 104,3 ff; dort auch zur Verbindung von àya9ótnc, 
gbóoaitpovía und abcápkeia. 

?3 ]rrig Scheible 174: ,,Wie ein Kónig sitzt inmitten (!) des Weltalls unbewegt der 
Schópfer.' 

?9 Vg]. Plotin I 8(51] 2,2f: &oxi 68 xvobxo (das Gute), eic Ó tàvxa ávrptnxai kai 
00 rávta tà óvca &píecai [Arist. Mer. 1072b14] &àpxr|v &xovta abtÓ kükeivou ósópeva. 

? Vgl.1c.5,261f: omnia certo fine gubernans hominum solos respuis actus merito 
rector cohibere modo; vgl. III 12,17 mit IV 6,55. 

31 W. Theiler, Gnomon 38(1966)660. Vgl. Beierwaltes, Proklos 158 ff. 

32?  Z.B. Prokl. A4/c. 53,6; 61,3f. West. 

33 Vgl. Prokl. A/c. 26,1—-27,12; 30,14 ff; 37,10f; 52,1f. 10ff. West. 

* Vgl. II c.8,16ff. 

?5 Vgl. dazu auch H. J. Brosch, Der Seinsbegriff bei Boethius (Innsbruck 1931) 14 ff. 

3$ Vgl. I c.5,27: cohibere; I c.6,18; coercuit; V 1,8: coercente in ordinem cuncta 
deo ; IV 6,20. 

?' Z.B. Porphyrios, Sent. 30 S. 20,16 ff; 32 S. 26,9ff Lamberz; R. Beutler, RE s.v. 
Porphyrios, Bd. XX 1, 1953, 306. 

38 Vgl. G.Pfliggersdorffer, Der Schicksalsweg der Menschenseele nach Synesios 
und nach dem jungen Augustinus, Grazer Beitráge 5(1976)147 ff, wo der Leser zahlreiche 
Parallelen zu den folgenden Ausführungen finden wird, obschon Pfliggersdorffer den 
Boethius nicht heranzieht. 

3? ]rrig Scheible 194, die aus IV 3,15 ein Ende der Seele herleitet. 

*? Vgl]. aus der reichen Literatur vor allem: Proclus, 7he Elements of Theology ... 
by E. R. Dodds (Oxford ?1963) 313 ff; Hadot 98 ff. 181 ff. 

*:1 Wgl.z.B. die Interpretation des Hermeias, In Phaedr. S. 193,20 Couvr. und Um- 
gebung. 

53? 27.B. Hermeias, 7n Phaedr. S. 130,25 ff; vgl. 140,3ff; 144,19 ff Couvr. 

133 Vgl. beispielsweise Synesios, De insomn. S. 155,2 ff Terzaghi. 

^ WVgl.[Ic.2,24: effeto lumine mentis. 

55 Sie ist ja gottgewollt (III c.6,4 f), und Gott schafft nichts Bóses (III 12,27 ff). 

156 Vg]. auch III c.6,8: nullus degener exstat, mi vitiis peiora fovens proprium 
deserat ortum. 

** Vgl. I 3,10; II 7,1; IV 6,42; IV 7. 

55 Dazu F.Klingner, De Boethii consolatione philosophiae (Berlin 1921) 78f. Doch 
muf) gegen Klingner gesagt werden, daf) sich nicht alle Neuplatoniker dem Staatsleben 
versagt haben, wie die Beispiele (Plotin,) Longin, Julian, Synesios u.a. zeigen. 

5? Zur Aufgabe der Seele auf Erden vgl. Proklos, Alc. 32,9 ff: ... «jv à ya9osiófj 
Tt póvoiav àzoturobvcat t&v 9eGv (32,16) ...; 63,3 f. 

5? Zur Bewáhrung der Seele vgl. IV 6,35 ff; 7,15 ff; c.7. 

31 Vgl. V c.4,21 ff und Scheible 168. Der rechte Weg ist ein Mittelweg, wie ihn die 
Philosophia IV 7,20 ff beschreibt. Vgl. auch Synesios, De insomn. S. 165,2ff Terz. 

59? Vgl. I c.2,6ff mit I 4,4 ff. 38 f. 

53 Vgl. auch I 1,2; I 3,3; III 2,1 u.ó.; I 1,7: commota paulisper. 

9** Vgl. Th.Kobusch, Studien zur Philosophie des Hierokles von Alexandrien 
(München 1976) 103, Anm. 100; Schmidt-Kohl 45f; Courcelle, Consolation 174. 

9$» Zur Fortuna vgl. Anm. 72. 

?6 Vgl. 1c.5,261(£; 14,29; IV 1,5.7; IV 5,5f. 

?? Gruber 308 tut nicht gut daran, dieses zweite Vergessen zu leugnen; vgl. I 6,10. 
Boethius war ja schon vorher von der Philosophia unterrichtet worden (I 1,10f; I 2/3; 
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I 4,3 u.ó.). Aber diese Lehren hat Boethius durch seinen maeror wieder vergessen ; vgl. 
IV 1,2: ob iniuriae dolorem nuper oblita, non tamen antehac prorsus ignorata. 

$8 [n diesem Stadium verfállt er der extrema servitus: V 2,9 und Schmidt-Kohl 5 f. 

39 Vgl. I c.7,29 ff; III c.5,1 ff. Zur Affektenlehre des Boethius gut Scheible 206 ff. 
Zur Fesselung der Seele durch die Affekte im (Neu)Platonismus: O. Geudtner, Die 
Seelenlehre der chalddischen Orakel (Meisenheim/Glan 1971) 29 f. 

$^ Daher kann die Philosophia I 6,20 sagen: magnae non ad morbum modo, 
verum ad interitum quoque causae. 

$1 Nicht ,die Welt ist der Verbannungsort des Menschen" (so Gruber 101); viel- 
mehr besteht die Verbannung in der selbstverschuldeten Gottferne in der Welt und in 
der Unterordnung unter die domina Fortuna (II 1,17; Gruber 169) statt des dominus 
Deus (I 5,4; IV c.1,19; IV c.6,36; vgl. Schmidt-Kohl 44, Anm. 5). 

$? Vgl. II 4,22: error vos inscitiaque confundit. 

$3  Synesios, De insomn. S. 151,15 Terz. spricht von xó £vóo8ev onéppa —- im Zu- 
sammenhang mit einem Chaldàischen Orakel. 

€^ Dem entspricht, was die Philosophia I 6,13 konstatiert. 

$5 Vgl. III 2,4 (est enim mentibus hominum veri boni naturaliter inserta cupiditas, 
sed ad falsa devius error abducit) und Gruber 238; III 3,1. | 

$66 Zu diesem Bild vgl. Geudtner 24f. 

€? Vgl. IL 1,4; II 4,1; III 12,2; 1 6,10; Schmidt-Kohl 18 ff. 

$$ Vgl. I5,11f; 16,21; IL 3,3; IT 5,1; III 1,2; IV 2,25. 

$9 Vgl. II 4,3: falsae opinionis supplicium luas. 

?? Vgl. Gruber 231: Der Dialog von II 4-8 wird III 1—8 ,,auf einer hóheren, philo- 
sophisch anspruchsvolleren Stufe weitergeführt". Dabei dienen die gereinigten Begriffe 
in der Tat III 9 als Ausgangspunkte für die náchste Stufe. 

Man hat immer wieder mit Recht darauf hingewiesen, daf? der stufenweise Aufstieg 
durch die gradus auf dem Gewand der Philosophia (I 1,4) symbolisch dargestellt werde 
(Gruber 26. 64). 

Auch eine Abstufung in der Verwirklichung der virtutes láBt sich in der Consolatio 
feststellen. Die hóchste Vollkommenheit besitzt, wer est ... cunctis virtutibus absolutus 
sanctusque ac deo proximus (IV 6,37). Dies ist der Zustand der virtutum perfectio (II 
7,2). Darunter stehen diejenigen, qui vel sunt vel in possessione vel in provectu vel in 
adeptione virtutis (IV 7,15). Zu den in provectu positi virtutis gehórt Boethius (IV 
7,19), gehóren die meisten Staatsmánner, die diesen Namen verdienen (II 7,1f). Es 
folgen die improbi, die die virtus vielleicht noch wie durch einen Spalt erblicken (IV 
4,40), dann die impii, die die Tugend nur noch bekámpfen (I 4,28). 

"^1 Vgl. die Ankündigungen III c.1,13 und III 9,1. 

7? Zur Einordnung der Fortuna Scheible 211; Courcelle, Consolation 103 ff. 
Fortuna ist die Personifikation des Gesetzes, ut constet genitum nihil (II c.3,17 f). 

73 Wgl. Schmidt-Kohl 14f, der mit Recht darauf hinweist, dab auch Gott nicht 
nach auflen, sondern nach innen blickt: III c.9,4 ff; III 12,37. 

"^  Worin diese Freiheit besteht, sagt die Philosophia I 5,4: cuius (dei) agi frenis 
atque obtemperare iustitiae summa libertas est. D.h. die Seele ist dann frei, wenn sie die 
gottgewollte Ordnung erkennt und anerkennt; erst dann gehórt sie als freier Bürger 
wieder zur civitas aller Seelen hinzu (I 5,5). 

5 Wie Gott IV 6,8. Das Bild geht auf Platon, Tim. 70 A 6; Staat 560 B 7f zurück 
und findet sich danach háufig. 

?6 Vgl. z.B. Prokl. A/c. 20,9 ff. 

"  Proklos spricht analog dazu vom ,,Einen in uns* als dem onxéppua: Beierwaltes, 
Proklos 369. 

7? Vg]. Synesios, De insomniis S. 151,15 Terz.: xó £Évóo8ev on£ppua ab&fjcoi im 
Zusammenhang mit einem Chaldàischen Orakel. 
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7? Ja mehr noch: der Mensch soll nicht nur Gott áhnlich, sondern selbst zu einem 
Gott werden, einem Gott durch Teilhabe, nicht seinem Wesen nach: participatione deus, 
non natura (III 10,3 ff; III 12,32; IV 3,10). Dies geschieht dann, wenn die Angleichung 
so weit fortgeschritten ist, da der Mensch deo proximus ist (IV 6,37). Hinter diesen 
Auferungen steht die neuplatonische Lehre von der 9eonzoiía (Beierwaltes, Proklos 
302f. 305. 385 ff; Kobusch 115f. 124f. 127f. 153f; Schmidt-Kohl 48). Zur 'Opoícoic 
9e vgl. Beierwaltes, Proklos 294 ff. 385 ff (mit der álteren Literatur). 

$' Vgl. Synesios, De insomniis S. 158,3 Terz.: 1ó vogpóv £v fjpiv onéppa — wieder 
im Zusammenhang mit einem Chaldàischen Orakel. 

81. Vgl. V c.3,24ff; V c.4,24 f; V 5,1; Scheible 168f. Nach dem P^/aidros hat ja der 
Nus die Ideen geschaut (247 C 7f). 

*? Meat bezeichnet hier nicht ,die dauernde regelmáfhige (Kreis-) Bewegung wie 
meatus in 1 m. 2,7; 4,6,9" (Gruber 283), sondern, wie gerade die von Gruber herange- 
zogenen Proklosstellen zeigen, die Proodos; áhnlich ire und itus in IV c. 6,38/40. 

83 Tartareum in specus: hier wie auch an zahlreichen anderen Stellen wirkt in der 
Consolatio das platonische Hóhlengleichnis nach (vgl. Schmidt-Kohl 4ff; Scheible 
218f). 

*^ Vgl. propria luce relicta, I c.2,2 und Gruber 78f. 

3$ tenebrae, I c.2,3; terrarum ... noctem, IV c.1,27 f. 

$$ [IT C.9,8; vgl. V 6,12. 

9? [II 1,5: (tuus animus) occupato ad imagines visu ipsam illam (felicitatem) non 
potest intueri. 

8$  Zurückblicken darf sie erst, wenn sie ihr Ziel erreicht hat (IV c.1,27íf) — wie 
Orpheus. 

$9 Vgl. Prokl. /n Crat. 8178: óc Afj8nc 9& aivíav (tv OAnv) toig eic abtrv 
ópGoit. 

*? Vgl. Scheible 128. 

*?! Der Aether liegt hier eindeutig über der Feuerregion; damit ist aber noch nicht 
gesagt, was der Aether ist; gewiD ist er nicht — wie bei Platon — die reine Luft; er kann 
nur reinstes Feuer (Licht) oder das aristotelische Sonderelement sein. Auf jeden Fall 
liegen die Sterne im Bereich des Aethers (IV c.5,6). Die Neuplatoniker selbst schwank- 
ten in der Erklárung des Aethers: P. Moraux, RE s.v. Quinta essentia, Bd. XXIV, 
1963, 1240 ff. 

3? Vgl. Scheible 129 ff (mit kleinen Ungenauigkeiten). Irreführend sind die Aus- 
führungen von Gruber 324 ff. 

?? Vgl. z.B. Calcidius 178 S. 206,14 ff; Prokl. A4/c. 113,9 f und schon Philon, opif. 
m. 710; spec. leg. I 37. 

** [n diesem Sinne ist die Rückkehr II 7,23 zu verstehen: Sin vero bene sibi mens 
conscia terreno carcere resoluta caelum libera petit ... Die Befreiung vom carcer 
terrenus ist vollkommen erst im Tod móglich, die Befreiung von den Fesseln der 
Affekte dagegen schon zu Lebzeiten (vgl. z.B. I c.7,20 ff; III c.1,11 ff; c.5,1 ff). 

?» Ja, die Verse IV c.1,3f, verglichen mit IV 1,8, scheinen auf das diesseitige Leben 
zu weisen. 

?*6 Vgl. Scheible 171. 

" Da sich die Aussagen dieser Verse auf das diesseitige Leben beziehen, zeigt der 
Anlaf), aus dem heraus das Gedicht gesprochen ist: die Philosophia bittet in ihnen Gott 
um Hilfe, damit Boethius erkennt, wo das hóchste Gut zu finden ist: ut illius summi boni 
sedem reperire mereamur (III 9,32). Darauf bezieht sich III c.9,22 f: Da, pater, augustam 
menti conscendere sedem, da fontem lustrare boni. Auch das da luce reperta (Z. 22) 
weist auf das diesseitige Leben, wenn man es mit I c.2,2 (propria luce relicta) vergleicht. 

Worum die Philosophia III 9,22 ff gebetet hatte, das ist III 12,36 erreicht: ... remque 
omnium maximam dei munere quem dudum deprecabamur exegimus. Dem ent- 
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sprechend heift es im anschlieDenden Orpheus-Gedicht III c.12,1 f: felix qui potuit boni 
fontem visere lucidum ... Alles, was zwischen diesen Gedichten steht, ist also Aufstieg 
zum hóchsten Gut. 

*8 Vgl. IV 6,15. Der Ausdruck ist nicht spezifisch christlich (so Klingner 101); denn 
er ist identisch mit dem neuplatonischen cvvánt£o9o1 926 (vgl. z.B. Prokl. Ajc. 5,9). 

$9 So auch im Neuplatonismus: Beierwaltes, Proklos 313 ff. 

!? fDas zeigt gerade der Nebensatz prius quoque quam impetrent (V 3,34); doch 
wirklich erlangen werden die Menschen die inaccessa lux erst im Tod (vgl. aber Anm. 
101). Der Aufstieg zu Lebzeiten ist also ein rein geistiger Aufstieg (vgl. Schmidt- 
Kohl 34). 

191 Es muf) jedoch betont werden, daf) ein tatsáchliches Erreichen Gottes im Sinne 
eines Zusammenfalls von Gott und Mensch (wie bei Plotin) bei Boethius unmóglich ist. 
Das zeigt der Ausdruck inaccessa lux (V 3,34). Was der Mensch erreichen kann - auch 
nach seinem Tode - ist nicht ein vólliges Aufgehen in Gott, sondern nur eine móglichst 
groDe Annáherung (IV 6,15f), die in der mentis divinae speculatio (V 2,8) aus móg- 
lichst groBer ,, Náàhe" kulminiert. 

1? Vgl. II 6,6f und Schmidt-Kohl 41.43 ff. Zur Überwindung des Fatums: (Porphy- 
rios bei) Arnobius II 62: nec fati obnoxios legibus; Jambl. Myst. VIII 6f. 

13 Vgl. IV 6,29: Gott als servator bonorum. Zur Vorstellung von Gott als octnp 
im Neuplatonismus vgl. W. Beierwaltes, Pronoia und Freiheit in der Philosophie des 
Proklos, Freiburger Zeitschr. f. Philosophie u. Theologie 24(1977)95 f. 

1938. Sie ist vor allem Ausdruck der Erfahrung, die der Mensch mit der Providenz 
macht. 

15 Vgl. W.Theiler, Forschungen zum Neuplatonismus (Berlin 1966) 324f; Gruber 
15: , Alles spezifisch Christliche fehlt; vgl. ebd. 357. Auch die humilitas (V 3,34) ist 
nicht spezifisch christlich; vgl. Theiler a.O. Nicht spezifisch christlich ist schlieBlich die 
Hoffnung (V 3,34); vgl. Olympiodor, 7n Phaed. 7,1,6ff. 7,6,1ff West.; Porph. Ad Marc. 
24 f. u.a. (Beierwaltes, Proklos 322f). Zur dei gratia bei Porphyrios vgl. De regressu 
animae fr. 10 Bidez und auch Synesios, De insomn. S. 160,11f Terz., der von Gottes 
Hilfe für die Seele spricht: ósi ctf] yuoyfj ... Gpoyoó toO 9:06. Unchristlich ist die Ab- 
lehnung der realen Schópfung sowie die Lehre von der Práexistenz der Seele. Die Er- 
lósung wird nicht in der christlichen Heilslehre gesucht, sondern in der philosophischen 
Erkenntnis. Die Philosophia ist Heilsbotin nicht im christlichen Sinne (vgl. Schmidt- 
Kohl 50ff) ... Der Grundtenor der Consolatio ist also durchaus neuplatonisch. 

Das heit aber nicht, da christliche Vorstellungen nicht doch einen EinfluD aus- 
geübt haben. Dieser EinfluD zeigt sich vielleicht im Zurückdrángen der Dámonenlehre 
und der Theurgie (Gruber 128), vielleicht auch in der Identifizierung des hóchsten 
Gott-Nus mit dem Einen und Guten, sicher in der Betonung des Monotheismus (III 10, 
25). 

!5 Vorbild ist móglicherweise Cicero, 7usc.I 118; vgl. aber Schmidt-Kohl 39; 
Pfliggersdorffer 178. 

10$ Vgl. schon III 1,4. 

1" "rránkle 148 ff. 

1$ "lrànkle 153. 

19 "Was diese alia sind, láBt sich m.E. genau angeben: IV 1,8 sagt die Philosophia, 
sie werde dem Boethius den Weg in die Heimat zeigen, aber erst decursis omnibus, 
quae praemittere necessarium puto. Einen Vorgeschmack von dieser Heimkehr gibt die 
Philosophia im nachfolgenden Gedicht IV c.1. Denn auf die Ankündigung und das Ge- 
dicht reagiert Boethius mit einem Ausruf der Begeisterung: Papae, ut magna promittis 
(IV 2,1). Dieses Versprechen wird V 1,4 als noch nicht erfüllt bezeichnet; also gehórt 
alles, was zwischen IV 2,1 und V 1,4 steht zu den Dingen, die die Philosophia vorauszu- 
schicken für nótig erachtete. Dann aber meint alia das IV 1,8—2,1 gegebene Ver- 


340 M. BALTES 


sprechen (vgl. die Erinnerung an dieses Versprechen wenig spáter in V 1,4). Der Satzteil 
decursis ... puto (IV 1,8) bezieht sich also nicht nur auf die Ausführungen der Pnhilo- 
sophia bis IV 4 (so Gruber 320), wie gerade IV 4,1/2 zeigt, wo beide Teile des IV. 
Buches als eng zusammenhángend bezeichnet werden. 

11 7u diesem Versprechen vgl. Anm. 109. 

111 Zur Bedeutung von devia vgl. III 8,1. 

11? Boethius hatte sich mit diesen Fragen intensiv auseinandergesetzt; vgl. V 4,1; 
V 3,31f; Gruber 396. 

113 Gruber 379. 

114 Daher kann man kaum mit O. Gigon (Boethius, Trost der Philosophie, latein. u. 
deutsch, Zürich/Stuttgart ?1969, 299, und áhnlich Gruber 353) von einer ,, Ankündi- 
gung des neuen Programms, das nun in Angriff genommen werden soll", sprechen, 
jedenfalls nicht aus der Sicht der Philosophia. 

115 Vg]. H. Tránkle, in: Jahres- und Tagungsbericht der Górresgesellschaft 1978, 
126: , Wahrscheinlich fehlt ein Buch, in dem Boethius Wesen und Schicksal der mensch- 
lichen Seele zu behandeln beabsichtigte." 

11$ Vgl. Gruber 372. 

17 Vg]. Tránkle 149; Gigon 299 bemerkt mit Recht, ,,da in V pr. 6 Z.171-183 
(d.h. 46ff) rasch und nicht recht adáquat abgebrochen wird; zu einer organischen 
Schluffolgerung kommt es nicht. Vgl. ebd. 305. Gruber 12 urteilt: ,,Ob allerdings der 
SchluB ganz durchgearbeitet ist, kann bezweifelt werden", doch relativiert er dieses 
Urteil an anderen Stellen wieder (z.B. S. 23. 414 f). 

118 . Eine abschlieBende Beantwortung der Frage nach dem Wesen des Menschen 
fehlt jedoch in der Consolatio" (Gruber 156). 

11 In dem fehlenden Schlufiteil der Consolatio sollte vielleicht auch, wie Tránkle 
154 vermutet, die IV 4,22f zurückgestellte Frage nach den animarum supplicia post 
defunctum morte corpus besprochen werden. 
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THE DATE AND CHARACTER OF HERMIAS' IRRISIO 


BY 


JAN FREDRIK KINDSTRAND 


Among the works of the Christian apologetes! we find a short treatise 
entitled Auucoppóg tàv £50 QuU.ooógov (— Irrisio).? The author's name 
is given as Hermias, but he is completely unknown to us and not mention- 
ed in any other source. The treatise of Hermias has not been dated with 
full certainty, and scholars vacillate between the second or third and the 
fifth or sixth century A.D.? This paper seeks to shed light on this old 
problem by discussing 1) the language of the treatise and 2) the similarities 
between /rrisio and the Dialexeis of Maximus of Tyre. Finally I shall 
consider the general character of this treatise and its ideological back- 
ground in the pagan culture. 


I. THE LANGUAGE OF HERMIAS' IRRISIO 


Of all the scholars, who have studied this work or at least suggested 
a date, none has to my knowledge considered the arguments, which may 
be derived from an investigation of its language. This /acuna, however, 
is easily explained by the brevity of the treatise, which of course excludes 
a thorough investigation of grammar and style. Nevertheless, I believe 
that for all its brevity the choice of words in /rrisio may be studied to some 
effect in order to answer the old question of date with greater certainty. 
I here start with a definition of the relation of /rrisio to the classicistic 
movement, in so far as this can be comprehended from the choice of 
words, since all literature under the Empire was more or less influenced 
by the stylistic ideals of this movement. Puech? is the only scholar to refer 
to the relations between /rrisio and classicism and comments as follows: 
*C'est à peu prés le procédé de Lucien, mais outré, devenu tapageur, 
dénué de tout atticisme, tel que peut le mettre en cuvres un sophiste." 
But I think I can rebut this categorical statement. 

An author belonging to the classicistic school seeks only to use words 
which could be found in the classics - the accepted patterns. Of special 
interest here are words which are missing from Hellenistic literature, and 
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were deliberately revived by authors with classicistic leanings. They can 

therefore be regarded as distinctive features of a classicistic text.? None of 

the following words are to be found in Hellenistic texts, so far as we can 

judge from the extant material.$ They derive chiefly from classical prose 

and Old Comedy and in some cases also from poetry and Ionic prose. As 

the material is so limited it was not feasible to differentiate these two 

sources. Moreover the words reappear in the first or second century 

A.D. Nor have I made a division by centuries. The parallels I quote from 

classical and classicistic authors are intended to be illustrative rather than 

exhaustive, and were compiled mainly from LSJ and fairly complete 

indices for 14 authors more or less classicistic in style." I have not indi- 

cated in detail, where the words occur, as this information can easily be 

found in the available indices. The abbreviations are those of LSJ. 

Getkivrtog ZIrr. 12 — Pl. Philol. - Ph. Plu. Ruf. Clem.Alex. Aen.Gaz. 

àviuáo Zrr. 14 — X. Thphr. Antig. — Onos. J. Plu. Luc. App. D.L. Clem. 
Alex. Philostr. Or. Cf. Moeris s.v. p. 191.13 Bekker: àvii&v "Attikot, 
üvé&Akew "EAAnvec.? 

yn3éo Irr. 4 - Hom. Hes. Pi. trag. D. - J. Plu. S.E. Clem.Alex. Philostr. 
Athan.? 

&pxATm&ta Irr. 5 - Aeschin. - Plu. Gal. Aristid. App. D.C. Athan.!? 

óptA mtis Zrr. 15 - X. - D.H. Ph. D.Chr. Gal. Luc. Arr. Max.Tyr. Clem. 
Alex. Ael. Philostr. lamb.!! 

ópoyvopóvosg Zrr. 5 — Lycurg. 

óxy&o Irr. 10 - Hom. Hdt. Ar. Pl. X. - Heraclit. D.Chr. Plu. Max.Tyr. 
Clem.Alex. D.C. Philostr. Or. Athan.!? 

npokónio Irr. 18 — Hp. Ar. - Plu. Gal. Luc. Alciphr. S.E. Alex.Aphr. 
Clem.Alex. D.C. Ael. Or. Porph.!? 

npoostkáGo Irr. 16 — Ar. Pl. X. Aeschin. - Str. Heraclit. J. D.Chr. Plu. 
Luc. Philostr.'4 

ownnAógc Irr. 16 — E. Arist. Call. - Plu. Gal. Clem.Alex. Poll. 

okiopayxéo rr. 15 — Pl. - Plu. Luc. Aristid. D.C. Numen.!* 

bnepóy 93opat Irr. 4 — Hdt. S. 

onepintapot Irr. 18 - Hom. poet. Arist. - Plu. Max.Tyr. Athan. 

à quAótng /7rr.18 — Pl. Philox. - Luc. Aristid. Philostr. (Hp.) £Ep.!$ 

We can also note the use of káxomw Irr. 11. Although this word occurs 

in a Hellenistic writer such as Polybius, it is regarded as an atticism by 

Moeris s.v. p. 202.2 Bekker: kátomiv 'Acttot, ómo3ev "EAAnvsc.!? 

There are other details of interest. Hermias uses the preposition àpqí 

Irr. 18, which is a typical atticism, being absent from Hellenistic Greek.! 
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Moreover a5, which we find in /rr. 3, 4 and 7, would appear to be rare in 
the spoken language of this period. !? 

However, Hermias cannot be regarded as a strict classicist, judging by 
his vocabulary, as manifested by the following words, which may be 
designated non-classical. They are kept together by the fact that they do 
not occur in classical prose or the Old Comedy. They may be known 
from poetry or Ionic prose and used in Hellenistic prose, or from the 
Hellenistic period. The survey of parallels given here is only intended to 
be a representative selection. So the earliest instance(s) is given and, when 
appropriate, later cases, where I have drawn attention to the eventual use 
of the words by the 14 classicists quoted above for the purpose of com- 
parison.?? 
dAXayó9ev Irr. 10 - LXX NT - J. D.Chr. Plu. Fav. Luc. Ael. Or. Athan. 

Cf. Moeris s.v. "AXAXo81 p. 187.18-19 Bekker: àAXo9ev 'AttiOg ... 

QAAayóS9ev ... katvótepov, 'AttikOc kai "EAAnvikóc.?! 
àva9upíacic Irr.2 — Heraclit.(?) Arist. Thphr. - Ph. Corn. Plu. Clem. 

Alex. Philostr.?? 
üvukpátoo Irr.7 — J. 
üvtikpug (— Gvuikpo) Irr. 8 - Arist. LXX NT - D.H. Plu.?? 

&nxo9mnpióo rr. 3 — Eratosth. — Str. Plu. Alciphr. Or. 

ànootacía Irr.1 - LXX NT - D.H. J. Plu. Clem.Alex. Or. Athan. 

&paiótnc rr. 13 - Hp. Arist. Epicur. - Plu. Luc. Aristid.?* 

àpavo Irr. 7 — Hp. Arist. — Plu. 

&okónogc Irr. 1 — Plb. - J. Plu. Longus 

óuicuppóc /rr. tit.?* — Phld. D.S. - Ph. Longin. J. 

éuppiiráopat (— rebuke) 7rr. 8 - E. LXX NT 

&GeAabvo (c. gen.) /rr. 6 - Hom. Hes. Plb. - D.H. Plu. Philostr.?$ 

émióauévo ZIrr. 3 - D.H.(?) 

inxapat Irr. 4 - Mosch. - Plu. Luc. Clem.Alex. Athan. This form instead 
of néxopat1 is criticized in Lucian Sol. 7 and Lex.25.?" 

Aentouepmg /rr.12 — Ti.Locr. Arist. Epicur. — Ph. Corn. Plu. Clem. 

Alex. Or. 
veupoornaotéo Irr. 12?* — D.S. Phld. - Ph. M.Ant. Athen. Clem.Alex. 
naA(ppota rr. 4 — Hdt. Arist. Plb. D.S. - Ph. Plu. Max.Tyr. D.C. 
raXxvopepric /rr. 12 — Ti.Locr. Arist. Epicur. - Ph. Corn. Plu. Clem. Alex. 
n&ptygtoc Irr. 14 — Cleanth. — Ph. Plu. Clem.Alex. Or. Athan. 
noAvoxynpu&tiocoo Zrr. 14 — D.H. Poll. 
oupQuAétngo Zrr. 16 - inscr. NT 

Furthermore various traits, although irrelevant to the proper vocabula- 
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ry, are regarded as typically Hellenistic and therefore avoided by strict 
Atticists. Thus Hermias uses the future form kaAéoo Irr.4, which is 
typical of Hellenistic Greek.?? Imperative forms ending in -ooav instead 
of -ov can be regarded as Hellenistic. We have two examples in /rr.4: 
ópovonoótocav and ovykatati9éo9ooav, but the same formation is 
also used by an Atticist such as Aelian.? We can note too the use of the 
phrase &áyg ó"] in /rr. 18, which according to Moeris s.v. £igv p. 195.24 
Bekker is a Hellenistic expression: eiev "Attikot, dyg oór|  EXXnvec.?! 

Moreover a few words are used by Hermias for the first time or by him 
alone: 

&ppaconzotíio /rr. 11 — This noun is known only from Hermias. This mode 
of creation is, however, well documented from earlier writings, and many 
nouns end in -roiía.?? We have got the noun áppaxonotóc, known from 
Josephus AJ 6.3.5 and Hesychius s.v. «áppaxornmyóo», 7306, and the verb 
óàppaconoiéo, documented in Pollux Onom. 7.115. 

yovoroióc Irr.2 — This word can be found in a similar phrase in Ps- 
Justin Cohor. ad Gr. 7 (— PG, 6 col. 256), which was one reason to assume 
a very close connection between this work and /rr.?? Indeed this type of 
word-formation is very common.?* The abstract noun yovomoiía is 
known from Alex.Aphr. Pr.2.68 p. 77.5 Ideler and the verb yovonotéo 
from LXX Al. Le. 26.9, Geoponica 19.4 p. 505.7 Beckh, Aetius 16.17 and 
Schol. ad Lyc. 899. 

&uyvuyxóo Irr. 14 — This verb occurs also in Anth. Pal. 9.774 (Glaucus), 
Geoponica 15.2.28 p. 441.21 Beckh, both of unkown date, possibly Clem. 
Alex., and Porphyrius Ad Gaur. tit. However, both the noun £pyvoyíta and 
the adjective £jyox og are documented in far earlier periods. 

é£voopaxóo Irr. 3 — This verb re-appears in Clem.Alex. Strom. 3.3.13.2-3 
(bis), Porphyrius De abst. 4.20 p. 263.20 Nauck, Hermias Alex. /n Plat. 
Phdr. scholia (167 A) p. 193.19 Couvreur and Anonymus /n Tht. 53.7 p. 
35 Diels-Schubart. The adjective £vocópotog is used in Philo Leg. all. lib. 
1.1 (— 1.61.8 Cohn). 

Before drawing conclusions from this material, some of its limitations 
must be stressed. Hermias is to a great extent using traditional material, 
collected from the doxographical literature, wherefore we cannot be sure 
that he presented this material in a consistent literary form, which reflects 
his own stylistic taste. Furthermore, the subject matter is such as to 
include a number of more or less technical expressions, which may confuse 
the picture. But the fact that Hermias exhibits diverse traits belonging to a 
rhetorical tradition supports the assumption that he had an awareness of 
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style and wished to give his treatise a character all its own. 

First it can be stated that Hermias was influenced by the classicistic 
movement which had predominated since the first century A.D. ; indeed it 
would have been surprising if we could not detect any traces thereof, since 
it influenced all literature and Hermias clearly had a rhetorical education. 
But Hermias is somewhat lax in this respect in his choice of words, for we 
find many expressions which do not appear in classical prose, being old 
Ionic or Hellenistic. A few poetic words occur which are not used in 
Hellenistic prose but avoided by the strictest classicists. Is it possible to 
draw any conclusions concerning the date of /rr. from this material? 
Most of the 14 words designated classicistic re-appear in the first century 
A.D. in authors such as Josephus or Plutarch, and the majority are also 
used by second century classicists. The same applies to the words de- 
scribed as non-classical. I therefore see no reason to assign a late date to 
Hermias, and think the material presented here suggests the second 
century A.D. The few words, which may be used by him for the first time 
or by him alone, are not such as to stipulate a later date. I would therefore 
regard Hermias as roughly contemporary with such authors as Lucian 
and Maximus of Tyre, a view reinforced by other similarities of content 
and general attitude.?*? There are affinities with Maximus in the choice of 
words in general too. Maximus as well as Hermias was influenced by the 
classicistic movement, at the same time as he incorporates many words, 
which are not to be found in classical prose, being poetic, postclassical or 
his own inventions.?$ 


II. HERMIAS AND MAXIMUS OF TYRE 


Similarities between two authors are generally interpreted as a source- 
relationship, in that one text draws on the other or both are dependent on 
a third. This interest in sources has often led scholars astray and is not the 
only possible approach. When two works show considerable similarities, 
the likeness per se may be valuable, irrespective of the question of sources. 
The similarities may be due to a common intellectual background, 
education and professional activity, and therefore indicate that the two 
authors are contemporary rather than that one is the other's source. With 
this is mind I now proceed to a comparison of Hermias with Maximus of 
Tyre,?? which - so far as I know - has not previously been attempted.?8 
This comparison relating to style, content and general attitude, is not 
intended to be complete but to treat merely the chief aspects. 
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l]. Similarities of Style 

Hermias' treatise is highly rhetorical and has almost the character of a 
fictional dialogue, where the participants are the author himself and the 
different philosophers, who present their tenets in direct speech. This 
represents an old tradition and is common in popular philosophical 
literature. Cf. rr. 6: óxav pé&v Ava&ayópag napaAópn ue, cabra ratógbst, 
Irr.7: AvaGwuévng ónroAapov àvtékpaysev, Irr.8: 'O ó& 'EungóokAfic 
üvtikpuc Éotnkev épppipóopevog kai ... iéya Boóv, Irr.9: IIpotayópag 
éÉotr)kog àv9éAkei ug qáokov, Irr. 13: ei nr] nexamei90i ue "HpákAewog 
KAaíov ónoD0 xai Aé£yov, Irr.18: npokoyag óé poí qnoi "Eníkoupogc. 
This kind of prosopopoeia is not uncommon in Maximus of Tyre.?? 
Thus a long speech in defence is attributed to Anaxagoras 16.2-3 and in 
40.1 c we have a fictional speech of Glaucus; in 22.1 b we find a short 
statement by Odysseus, addressed to Alcinous. 

Hermias also apostrophizes the philosophers he adduces: EO ye ó 
'"EungóókAeig (drr.8) and féXtuote àvópOóv 'Enikoopse (Irr.14). The 
context ensures that this form of apostrophe is ironical. Similar ex- 
pressions occur in Maximus of Tyre.*? So we find Eb ye, à AvkoÜpye 
(32.10 c) and Eb yg, 6 nxowjtai kai row]tóv nxaiógg (33.8 b) with an 
undertone of irony. The mode of address BéAtxiote àvópóv "Eníkoupe 
(rr. 14), which under a polite cover implies criticism, has parallels in 
Maximus, as we see from e.g. ví vata, & nxow]tóv dpioce (5.3 a), à 
ooQótate 'Oóvoos0 (22.2 a), & 'Eníkoupe (4.9 d) and zóg éooí, à 
péXviotg, Gov abtoó(óaktog (38.1 e).* 

Moreover Hermias frequently voices his agreement with the views of 
the different philosophers, as he presents them, in phrases such as tacta 
Àéyov Ava&ayópag £otí pot QíAoc kai t$ óóypat neiS9opoi (rr. 6), 
tooto pge9apuóGopai kai tóv Ava&Guiévnv QuAO (Jrr.7), £ropaí ooi 
(Irr. 8), à1à 1( toívuv pr] xe&wo96 OaAfj tO npsoputáto vOv "Ióvov... 
níotog Ava&i(pnavópoc £oto (Irr. 10), vóv u£v kai óT| réneiopat. móc yàp 
ob péAAQ miot£0EwV QiAooÓóQQ (Jrr.11), toog üv ngvo9einv t KkaAQ 
Anpokpíto (rr. 13) and ook àviiAéyo ooi (Irr. 14). These phrases are 
ironic in Hermias, who is constantly impelled to abandon his former 
position in favour of a new philosopher. However, the actual phrases 
derive from a rhetorical convention, and there are numerous examples in 
Maximus, although there with a serious intention. Cf. e.g. niote0o 
puáAAov "Oppo (4.8 a) "Opmnpog Aéye, kóyo mne(3opai (16.5 f), 
CgvoqOvta... QiAG... £raivà (16.5 1), re(i9opat o8 toig rowutaig (28.1 b), 
n£(oonat tfj xypmnopoóíg (29.7 d) meí9opnav t Aóyo (34.3 d) and 
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r£(S9opat yàp 'Oyurjpo A&yovu (40.6 b). 

Hermias uses rhetorical questions on several occasions. Among other 
things they mark the transition from one part of his treatise to another, 
and may be used at the beginning (/rr. 4, 11 and 13) or the end (rr. 12 and 
18) of a section. The same device is frequently used by Maximus; thus 
we observe that or. 6, 23, 26, 27, 28, 35 and 40 are introduced by a question, 
while or. 18, 25, 29 and 31 end with one.*? 

These similarities indicate that Hermias and Maximus belonged to the 
same school of rhetoric, as they had many stylistic devices in common. 


2. Similarities of Content 

The basis of Hermias' treatise consists in the lists of Greek philosophers, 
giving their views on different topics, which were provided in the doxo- 
graphy and were well known to all students of philosophy.*? We find such 
lists in many ancient authors, including Maximus, which seem to repro- 
duce doxographical surveys; cf. 11.5f, 26.2 e and 29.7 i-1. Now this fact 
alone cannot be regarded as an important coincidence. Some of the 
philosophers quoted by Hermias are missing in Maximus, who for his 
part adds, e.g., Socrates, Antisthenes and Diogenes. The two authors may 
well have had similar sources or compendia of philosophy, as Clitomachus 
is the most recent name on both their lists: GÀAo pot rAfj9oc ànó AiBónc 
&mppei, Kapveódórng xai KAevópayxog (Irr. 15) and KAewopáyou 106 
Aípovoc (Maximus 4.3 b).** It is worth noting that both authors say that 
Clitomachus came from Libya. However, there are more significant 
similarities. 

Both Hermias and Maximus deal with Pherecydes, who is rarely ment- 
ioned by doxographical writers, and their treatments present interesting 
points of resemblance as we see from Jrr.12: epgkóónc pnév dpyüg 
eivai Aéyov Zfjva xai X9ovinv xai Kpóvov: Zfjva pév tóv ai9épa, 
X90ovinv 98 ti]v yfjv, Kpóvov 6 1tóv y póvov and Maximus 4.4 g: AAAQ 
Kai toU Xuopíou tü']v xoírnoiv okónet, tóv Zífjva, kai tr|v X8ovínv, kai 
tóv Év to0toig "Epota, kai ttjv "O«gtovéog yéveot, kai t'v 9eÀv 
pó&yXnv, kai tó óévópov, kai 1tóv nénAov, which is one of the quotations, 
leading up to the following statement of Maximus: mávta eot 
aivviyuitOv, kai rapà zow]taio, kai napà QuAocóQoig (4.5 a). We see 
that the two authors use the same passage of Pherecydes, although the 
length of the quotations differs. They also agree in giving this statement an 
allegorical interpretation, which Hermias quotes expressis verbis, and 
Maximus regards as essential for the understanding of the passage.*? 
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Both writers show a deep interest in, and knowledge of Plato, and make 
many references to his writings.*6 Hermias describes Plato as O 
peyaA.óoovos (drr. 11),** which can be compared with Maximus' phrase: 
ó £b6povótatoc t&v óvxov IIAGxov (11.1 c); both seem to imply criticism. 

The Phaedrus was widely read in this late period and is quoted several 
times by both Hermias and Maximus.*? Hermias selects as outstanding in 
Plato's work his description of Zeus' winged chariot in Phaedrus 246 E: 
TÓG yàp oo LÉAAO miot£0ElV QiÀocÓQO tQ tÓ Atóg üppa ngnouwn]kótti 
(rr. 11). Maximus refers twice to this account: 1 Aii fjvioxobvtt kai 
qepouévo &ni ntrvoO üppacog (4.4 c) and kai óygitai aot Ó Z&Uc, 
&ni rt1]|voO áppatoc, kai rjyeivat 9ev (26.7 b), which is compared with 
Homer's description of Zeus. In Phaedrus 229 D we find the phrase 
&nippeit ó& Óy Aog toiootov I'opyóvov kai IInyóáoov ktÀ. This seems to be 
imitated by both Hermias and Maximus: àAXo poi rÀfj9o; ànó Aiónc 
&nippei (Jrr.15) and "óovóv tooob0tov ÓyAov émippéovta abTíj (sc. 
voxij) kai &ripgpópngvov (Maximus 33.6 b). 

The concluding description of how Hermias measures the universe 
seems to be influenced by a common topos, which may take slightly dif- 
ferent forms — ascension to heaven or a flight of the mind through the 
universe,?? which recurs in Maximus. Hermias describes the event as 
follows: £ig 6& tóv ai9épa abt1óv aUtóc Gvépyopat (Irr. 17), which can be 
compared with similar accounts in Maximus: f| ó& voy] ékó00a toD 
oópatoc, &£rAavüto év tà ai9épi (10.2f) and &gaokev tr]v vuyr)v abt 
kataAwutobcav tó có, dvantücav eo90 tob ai9épog (38.3 d). In all 
three cases this flight involves an ascension to the ai895p. The immediate 
results of such a flight are also similar in the descriptions by the two 
authors. Hermias is able to measure tÓ nÜp... tr|v bypàüv oboíav... tT|v 
ó& yfjv Gáraocav... to kóopou zavtóc... t&v dotépov tóv àpi9póv xai 
t&v iy90ov xai t&v 9nptov (Irr. 17), i.e. he can survey the entire universe. 
This is paralleled by Maximus' description of the visions of Aristeas, when 
his soul is set free from his body: návta ÜÓmomtia S9&opévn, yfjv, xai 
9áAattav, kai rotapobc, kai róÓAsgiwc, kai £üvr àvópOv, kai naS91]1aca, 
Kai Qóosic ravtoíag (10.2f) and tepuroAfjoot tr)v yfjv trjv "EAAóó6a xai 
t'v PáppBapov, xai vrjooug 1àoac, xai xotapobc, xai ópr... £xonrte0oot 
ó£ móáv:a é&fjg vópaia xai ij9q mxoAitKÓ, kai Qóotsig xyopiov, kai 
dépov pevapoAÓc, kai àvayóosig 9aAóttnc, kai nrotapóov &kpBoAdcg 
yev£o93a1 ó& atf] kai trjv to0 obpavob 9éav t0A0 tfjc vép3ev oapseotépav 
(38.3 d-f). Maximus' description is more sophisticated rhetoric, but it 
seems certain that both writers are using the same topos, although for 
different purposes. 
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Hermias devotes the last three paragraphs of his treatise to ridiculing 
Pythagoras, to whom he assigns more space than any other philosopher. 
This could be interpreted as proof that he was writing at a time when the 
doctrines of Pythagoras were in fashion. This applies also to Maximus, 
who mentions Pythagoras on several occasions.9? There is a passage of 
special value in 10.2-3, where Pythagoras! own transmigration 1s inter- 
preted as a veiled allusion to the flight of the mind: ón&p tobcov (sc. tóv 
àépa) owoO év oxa9epà ai9épi (10.3 b). It is worth noting that both in 
Hermias and in Maximus we find the combination Pythagoras / the topos 
of the mind's flight. 


3. Similarities of General Attitude 

Hermias' chief aim is to demonstrate the lack of concord between the 
tenets of different philosophers in order to prove the futility of philosophy. 
Such an attitude, which can be described as truly sceptical and hostile to 
philosophy, should not be expected in Maximus, who in general exhibits 
profound veneration of ancient Greek culture, regarding himself as a 
philosopher of the Platonic school and being strongly inclined to dog- 
matic belief. Therefore it is surprising to find that Maximus both empha- 
sizes and deplores the discord between human beings in general as well as 
between philosophers. I here note the instances of prime significance: 
tobg ó& év QiAocogíqg xai tívuo üv tic 1] uépyoico, T] oikte(pat... ono 
ye vOv rabovztat otactüGovtgg rpóc abtobc kai rpóc dAXouc (15.2 b). In 
26.2 e-h Maximus regards Homer as the source of philosophy, which was 
later ramified: tà x10AAà tàv qiXAocÓóQov otpatóneóa üvtiteva yuéva 
QAATnAoig xai dGvtixrawoviGovta, Aóyov pgév móv:a gqeocà kai 
yi9uptopuütov, ooQiotÓv coQpiotaig oupmurtÓóvtOVv, Épyou ó& épnpía 
ógwVT| Kai tÓó 9puoAXAobpevov tobto 10 àya9óv, ón£p ob Ot£otrkev kai 
ów£otaciaotat tó "EXAnvikóv, obózic ópá. This statement is very strong 
and closely resembles the attitude articulated in Hermias' treatise; 
Hermias too contemptuously describes the discordant philosophers: 
ooQiotOv £piGóvtov pAXov T] x&Xn93& £bpiokóvcov (Irr.2); Maximus 
notes an Épyovu ó& £pnpía ógwr] and Hermias emphasizes that a philo- 
sophical investigation is fruitless: Épyo pnóevi npoónAo kai Aóyo 
caqei Depavobpevov (rr. 19). In or. 29 Maximus treats the aim of philos- 
ophy and reaches a pessimistic conclusion, pointing out the lack of unity: 
vóv ó& xai qiAooogíag ópà moAXAàg dmroiwkíac, QAAov QAAayob0 
otgAAÓópuevov (7 f) ...tàv ó& x&v dàv9pómnov dQyé£Anv ...Kivóvvegbet 
ótuAbEgiv Kai óiMomzüv ... tó pepaiótatov tv Óvtov qiAoooqoía (7 1) 
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...Ot007z( Kai óuockíóvrnoiv tT|v àyéATv, kai népnei GAXov àAXXayo0 
(7 k) ... óp&c 1o nAf(980c t&v T|yguóvov ópüc 1ó nAf|Soc tv ovv9npóácov. 
Ilot tig tpánntai; zroiov abtÀv xacraóéGonat; cvívi x£w090 tv 
rapayyeApócvov (7 I). Once again we have a very strong stress on the 
discord of philosophy with a highly emotional, rhetorical conclusion, 
indicating the hopelessness of the situation.?! In his profound awareness 
of the discord of philosophy Maximus strikingly resembles Hermias. 
To sum up, we observed many similarities between Hermias' /rrisio and 
the Dialexeis of Maximus. Taken singly few are conclusive and may have 
parallels in many other writers. Nevertheless I hold that the sheer number 
of similarities and their relevance to different aspects carry great weight. 
My intention is not, as I have said, to establish a source-relationship 
between Hermias and Maximus. But these similarities have a bearing on 
an accurate dating of /rrisio, and I would like to interpret the affinities of 
style, content and general attitude as meaning that the two writers were 
more or less contemporary, with a similar education and intellectual 
background, features which apply also to Lucian. Hermias' treatise could 
therefore date from the second half of the second century A.D., and its 
author may well have come - like Lucian and Maximus - from the East. 


III. THE GENERAL CHARACTER OF HERMIAS' IRRISIO 


Hermias is known to us solely as the author of /rrisio and is not quoted or 
even mentioned by any other writer. There seem to be no specific traces 
of his treatise in other Christian writers.5?? He is ranked among the 
Christian apologetes, but his work can hardly be described as apologetic 
or even Christian. With the exception of the title and the first paragraph 
there is nothing to indicate a Christian writer.? This is somewhat 
surprising, as the author would be expected to extol Christianity at the 
expense of pagan culture and philosophy. Nor is there any indication of a 
specific Christian vocabulary. The observed similarities to LXX and NT 
are few and probably due to the general background of Hellenistic 
Greek. 

This aspect is stressed by the obvious differences between Hermias' 
Irrisio and other works ofa distinctly apologetic nature, which treat similar 
topics. Notwithstanding that writers such as Justin Martyr, Tatian and 
Theophilus** know and use - although to a lesser extent — Hermias' tactic 
of demonstrating the variations between the philosophical schools in 
order to prove them all worthless, there can be no doubt that their general 
attitude is very different, so that while they convey a very serious im- 
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pression, Hermias appears to be far more frivolous. All these writers are 
explicitly Christian, and address the pagan Greeks as an alien group 
(bpeic). Hermias, on the other hand, does not declare himself a Christian, 
and seems to criticize the Greek philosophers from the ranks, i.e. as being 
part of his own intellectual environment. The other, obviously Christian, 
writers attack Greek philosophy in order to emphasize and defend the 
truth of Christianity, aspects of which may be found even in pagan poetry 
and philosophy. Such a positive aim is completely absent from Jrrisio 
and Hermias is content to ridicule the pagan philosophers, offering no 
positive contribution. 

This lack of interest in Christianity, together with Hermias' familiarity 
with the general pagan culture of the second century A.D. naturally 
prompts a search for heathen writings with a similar outlook. Hermias 
attacks all dogmatic philosophy, or more correctly the metaphysical 
speculations and scientific investigations of the dogmatic schools. We 
can note that ethics do not come under discussion at all. Such hostility 
is known also among Greek philosophers, and especially those belonging 
to the Cynic and Sceptic schools, which are very much alike in this 
respect??, This is made obvious by such characters as Timon of Phlius*$ 
and Lucian?' who must be roughly contemporary with Hermias. Much in 
Irrisio smacks of Cynicism. This is clear to anyone with a knowledge of 
Cynic philosophy, and a few references will suffice. The general attitude 
of the Cynics is defined as follows by Diog. Laert. 6.103: àpéokei obv 
abtoig tóv AoyiKÓv Kai tÓv Quotkóv tónxov n£piaipetv, and Menippus 
is reported to have written a work IIpóc tobG Quoikobg kai ua9npatikobq 
xai ypappatikobg (Diog. Laert. 6.101).5* Indeed it is noteworthy that 
neither the Cynic school nor any of its disciples is mentioned in 7rrisio. 
This may be because the Cynics had no dogmas to challenge as had the 
other schools. Still I do not find this explanation adequate, as Christian 
apologetes and doxographical writers refer to Cynic philosophers. Thus 
Tatian in Or. adv. Gr. criticizes Diogenes (c. 2 — PG, 6 cols. 805-808), 
Crates (c. 3 — col. 812) and gives an acrimonious description of diverse 
unnamed philosophers, who must be Cynics (c. 25 — col. 860). Several 
Christian writers show deep hostility to the Cynics, possibly because 
there were certain affinities between the two movements.9? The Cynics 
were also mentioned in doxographical literature, as we can see from 
Epiphanius Adv. haeres.111.26—28 (— Dox. Gr. pp. 591—592) and Galen 
Hist. phil. 3 ( Dox. Gr. p. 600). Consequently Hermias' silence concern- 
ing the Cynics may be due to a certain sympathy for them, with regard to 
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both their doctrine and their literary style. 

In the case of the Sceptics we immediately observe that Hermias' mode 
of attack, i.e. the demonstration of the discord between the dogmatic 
schools in order to demolish philosophy as such, is well known among the 
Sceptics. Cf. Sextus Empiricus PH 1.164—165, where one "mode" of 
judgement (tpómnoc) is said to be tóv ànxó tfjg ó11ovíac, PH 3.30—37, 
Diog. Laert. 9.74: ów£xéXovv 6r] oi okentikoi và t&v aipéogov óóypnacta 
rüvtaü üvacpémovtecg, ab0toi ó ob0év üxoqgaívovtat óoypatikGc, 9.91: 
£0T]9eig 0$ tobg óoypatikobg ànépaivov, 9.111: óc àv okgrtiKOG àv 
nüvtaüg Aoióopsei kai oiXAadivet tobg Óoypatikobg év napoóíac gíóst, 
which refers to Timon of Phlius, and Aristocles ap. Euseb. PE 14.18.28: 
DeBAaoonmnke ríávrac tobc nonote quAoooQgr]oavtac, also referring to 
Timon. Sceptic ideas were widely known in the second century A.D., as 
we see from names such as Favorinus, Lucian and Sextus Empiricus. The 
old Sceptic school, founded by Pyrrho, and later revived and represented 
by Sextus Empiricus, is not mentioned by Hermias - an interesting silence. 
Pyrrho appears in several doxographical writers (see Hippolytus Pil. 23 
(— Dox. Gr. p. 572), Epiphanius Adv. haeres. 111.18 (— Dox. Gr. p. 591) 
and Galen ist. phil.3 and 7 (— Dox. Gr. p. 601 and p. 604) and in 
Lucian Fit. auct.27 he is obviously the representative of the Sceptic 
school. Instead Hermias refers to two Sceptics of the New Academy (rr. 
15), actually without any noticeable criticism. There is also something 
slightly contradictory - if not wholly without precedent — that a Christian 
writer would throughout his work use a typically Sceptic method, as the 
Sceptics were generally regarded with disfavour by Christians.9? 

It may now be useful to consider the composition of the treatise in 
general, which will demonstrate some major inconsistencies. After the 
short introduction (/rr. 1), which 1s unique with its Christian allusion, 
Hermias gives the different views of the philosophers on the nature of the 
soul (rr. 2-4). Irr. 5 represents a transition to the next aspect, where 
Hermias, applying a tactic, much favoured by the Cynics, contrasts pop- 
ular ignorance of self and personal concerns with interest in more remote 
subjects.9! /rr. 6-15 contains a survey of the different schools and their 
tenets t£pi tàc &ápyxàc tfjc qoogoc. Hermias here adopts the method of 
presenting the opinion of one school, with which he seemingly agrees, 
only to abandon it in favour of the next. All the schools are briefly 
described. There is no ranking of the schools,9? at least not in chrono- 
logical order. But in some cases the philosophers are obviously presented 
in pairs, according to a traditional pattern: Thales - Anaximander, Plato 
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— Aristotle, Democritus — Heraclitus and Epicurus - Cleanthes. This 
section concludes with the Sceptics of the New Academy. Then follows in 
Irr. 16-18 a very long narrative ridiculing Pythagoras, and to some extent 
Epicurus. This passage seems to diverge from the argument, incoherent 
with the preceding description of the Sceptics, and extraordinarily long. 
This prompts the assumption that this was perhaps a later addition and 
the treatise originally ended with the favourable reference to the Sceptics. 
The closing sentence in this paragraph may well have been the final 
judgement in this sceptical survey of philosophy: ei yàp pmnóév eim 
KaütgATnztÓv, dÀT'9ew pé£v é& dàv8pónov oíysta, f| ó& bpgnvoupévn 
QiAocooía oktopayei paAAov fj t')v cv óÓvtov £niotrumv Eye (Irr. 
15). 93 

To sum up, the lack of interest in Christianity and an apologetic aim, 
the close affinity with a paganism reminiscent of the Cynics and the 
Sceptics, and the inconsistent composition imply that the treatise was 
originally not written as a Christian, apologetic work, and that the title 
and the introduction, which show the only signs of Christian influence, 
were added later, when it was realised that the treatise could be useful 
from a Christian perspective. Two explanations are possible here. The 
treatise may have been composed by a rhetor with some interest in Cynic 
and Sceptic philosophy, who after conversion to Christianity wanted to 
amend his work in accordance with his new point of view, or the additions 
may have been inserted by another hand. 


NOTES 


! Fora survey of the early apologetes see M. Pellegrino, G/i Apologeti Greci del II 
secolo (Rome 1947) especially 260—265, J.Quasten, Patrology, I: The Beginnings of 
Patristic Literature (Utrecht-Brussels 1950) 186-253, especially 253, and B. Altaner-A. 
Stuiber, Patrologie: Leben, Schriften und Lehre der Kirchenváter, 8. ed. (Freiburg-Basel- 
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apologetes see W. Totok, Handbuch der Geschichte der Philosophie, II: Mittelalter 
(Frankfurt am Main 1973) 51—58. 
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getarum Christianorum saeculi secundi, IX, ed. J. C. T. von Otto (Jena 1872) XI-LI and 
1-31 and H. Diels, Doxographi Graeci (Berlin 1879) 259—263 and 649—656; Diels' text is 
reprinted in BigAio8rn *EXAnvov IIaxépov kai "ExkAnoxotuóv Xoyypaoéov, 5 
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* For a general survey of /rrisio, which also discusses its date, see RE, VIII (1913) 
s.v. Hermias (no. 15) cols. 832-833 (G. Loeschcke), W. Schmid-O. Stáhlin, Geschichte 
der griechischen Litteratur, 11:2, Handbuch der Altertumswissenschaft, VII:2:2, 6. ed. 
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earlier scholars! views on the question of date. - G. A. Rizzo, Ermia Filosofo:Lo 
Scherno dei Filosofi Gentili, con introduzione e commento (Livorno 1931) and S. Gen- 
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2. ed. (Góttingen 1963) 18-19 and C. D. Buck-W. Petersen, A Reverse Index of Greek 
Nouns and Adjectives (Chicago, Ill. 1944) 136-137. 

33 Cf, e.g., Diels, op. cit. (n. 2) 261. 

33 See Kretschmer-Locker, op. cit. (n. 32) 333-336 and Buck-Petersen, op. cit. (n. 
32) 90-93. 

35 For similarities between Hermias and Lucian see especially von Di Pauli, op. cit. 
(n. 3) 40-45, who however interpreted this as evidence that Lucian was the immediate 
source of Hermias, which is less certain. 

?*€6 For Maximus' choice of words see K. Dürr, Sprachliche Untersuchungen zu den 
Dialexeis des Maximus von Tyrus, Philologus, Suppl. b. 8 (Leipzig 1899-1901) 70-121. 

37 Fora general survey of Maximus see Schmid-Stáhlin, op. cit. (n. 3) 767-769, RE, 
XIV (1928-30) s.v. Maximos von Tyros (no. 37) cols. 2555-2562 (W. Kroll-H. Hobein) 
and B. P. Reardon, Courants littéraires grecs des II* et III* siécles aprés J.-C., Annales 
Littéraires de l' Université de Nantes, 3 (Paris 1971) 199—205, all with more literature. 

35 Tt was in a sense, obviously unwittingly, indicated by von Di Pauli, op. cit. (n. 3) 
44—45 and Puech, op. cit. (n. 4) 226, who for stylistic reasons compared Hermias with 
the anonymous Sidonian sophist quoted in Lucian Demonax 14. This sophist was 
identified with Maximus of Tyre by F.Fritzsche, in. Lucianus Samosatensis, 11:1 
(Rostock 1865) 198—200 and K.Funk, Untersuchungen über die Lucianische Vita 
Demonactis, Philologus, Suppl. b. 10 (Leipzig 1907) 626 n. 180. Despite objections by 
E. Rohde, Der griechische Roman und seine Vorláufer, 3. ed. (Leipzig 1914) 321 (346) 
n. 4 and Kroll, op. cit. (n. 37) col. 2555 I think this identification is highly plausible. 
The quotation in Demonax 14 is exactly in Maximus' style. 

3?  Maximus' style is treated in detail by Dürr, op. cit. (n. 36) 123-153; for proso- 
popoeia see 148-149. 

*'* Forapostrophe in Maximus see Dürr, op. cit. (n. 36) 147-148; it was pointed out 
by H. Hobein, De Maximo Tyrio quaestiones selectae (Diss. Góttingen 1895) 13 n. 16 
that the apostrophes with £6 had an ironic undertone. 

*5! "The polite invocation of persons, who are to be criticized, is a common practice 
in Aelian; cf. Schmid, op. cit. (n. 5) IIL, 319. 

*?? For Maximus' use of rhetorical questions see Hobein, op. cit. (n. 40) 21 and 
Dürr, op. cit. (n. 36) 146. 

533 'lIhe standard work on Greek doxography is Diels, op. cit. (n. 2); for a good 
modern survey see RAC, IV (1957—59) s.v. Doxographie cols. 197—210 (B. Wyss). 

^ (QClitomachus is the last member of the Academy to be mentioned by Diog. 
Laert. 4.67; Galen Hist. phil. 3 (- Dox. Gr. p. 600) on the other hand also refers to 
Philo and Antiochus. 

55$ For a modern survey of Pherecydes see M. L. West, Early Greek Philosophy and 
the Orient (Oxford 1971) 1-75. The view that Pherecydes consciously used an allegor- 
ical form is not rare in late antiquity; cf. Diog. Laert.1.122, Clem. Alex. Strom. 
5.8.50.3 and 6.6.53.5, Origen Contra Celsum 1.18, Porphyrius De antro nympharum 31, 
p. 77.18-21 Nauck and Proclus 7n Plat. Tim. comm. (23 C) p. 129.15-17 Diehl I. 

156 For Hermias see L. Alfonsi, Una parodia del Teeteto nello *Scherno" di Ermia, 
Vigiliae Christianae, 5 (1951) 80-83 and L. Alfonsi, Nota ad Ermia, Aevum, 38 (1964) 
381; some loans are noted by H. Diels in his edition. Maximus' quotations from Plato 
are collected in H. Hobein's edition (Leipzig 1910) 487. For the use of Plato in early 
Christian writers in general see J. Daniélou, Histoire des doctrines chrétiennes avant 
Nicée, II: Message évangélique et culture hellénistique aux II* et III* siécles (Tournai 
1961) 103-122. 

*' '[he phrase ó ueyaAóqoovoc ITAótov in connection with the winged chariot 
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occurs also in Ps-Justin CoAhor. ad Gr. 3 (- PG, 6col. 300), which was taken as a proof 
of Hermias' dependence thereon by Diels, op. cit. (n. 2) 262; for the phrase see also von 
Di Pauli, op. cit. (n. 3) 17-20. - In this connection I cannot refrain from referring to 
Philo Quod omnis probus liber sit 13, where a quotation from Phaedrus 247 ^A, which 
follows next to the description of the winged chariot, is introduced by the phrase 
katà tóv iepotatov (M Awwvpócatov cett.) II.átova; igpótatov, although preserved 
by the editors, has caused some difficulties. The similarity to uigyaAóqQovoc would be 
an argument for Atyupóxatov. 

55 Forthe knowledge of the Phaedrus during this period see P. Boyancé, La religion 
astrale de Platon à Cicéron, Revue des Études Grecques, 65 (1952) 321-341 and for the 
use of the description of Zeus' winged chariot see J.Geffcken, Zwei griechische 
Apologeten (Leipzig-Berlin 1907) 213. 

** Cf. R. Holland, Zur Typik der Himmelsfahrt, Archiv für Religionswissenschaft, 
23 (1925) 207-220, R. M. Jones, Posidonius and the Flight of the Mind through the 
Universe, Classical Philology, 21 (1926) 97-113 and A.J. Festugiére, Les thémes du 
Songe de Scipion, Eranos, 44 (1946) 370—388. 

?? See Kroll, op. cit. (n. 37) col. 2561. For Neopythagoreanism in general see M. P. 
Nilsson, Geschichte der griechischen Religion, II, Handbuch der Altertumswissenschaft, 
V:2:2, 3. ed. (Munich 1974) 415—426. This could be taken as an argument against a 
late date for /rrisio, as there were no Pythagoreans in the 5-6th century A.D. 

93! For Maximus and the discord of philosophy see also H. Mutschmann, Das erste 
Auftreten des Maximus von Tyrus in Rom, Sokrates, NF 5 (71) (1917) 188-190. 

?? However a similarity of phrase can be noted. In /rr. 18 we find npokovyac 6€ 
uoí qnoiv 'EnzíKovpoc. In Eusebius PE 14.27.9 we have the following expression, 
attributed to Dionysius of Alexandria: 'H tob kóopov tpokówac "Eníkovpoc. Cf. also 
von Di Pauli, op. cit. (n. 3) 46-49 for some assumed later traces. 

33 "This was noted also by Pellegrino, op. cit. (n. 1) 261. 

$4 See Justin Apol. 1.4 (— PG, 6 cols. 333-336): ywookete 6 Óu kai oi và £vavcía 
óo&Gücavtegg kai óoyuatícavteg tv maAaiv, t Évi Óvópati xpocayopsebovtat 
QiAócoqogot, Apol. 1.7 (— PG, 6 col.337): óu óv tpónov oi év "EXAnot tà abtoic 
üpgzotà óoyuatícavtec, éx« xavtóg vt évi óvópati quíAocooíac npocayopsebovtait, 
kaírep tv óoyuátov évavtiov Óvvov, Apol. 1.26 (— PG, 6 col. 369), Tatian Or. 
adv. Gr.25 (— PG, 6 cols. 860-861): otaotógig 6&8 ÉyovteG tv Ooyuátov tüc 
óua60xüc, &oU0puQovor rt póc tobc cupiQóvouc éautoic óuuuáxgo9e, Or. ady. Gr. 40 (— 
PG, 6 cols. 884-885), Theophilus Ad Autolyc. 2.4-5 (— PG, 6 cols. 1052-1053): 
$ot£ doo Qovóc &otiv T] yvopum kaxà vobc qu.ocóqouc kai ovyypadgeic, 2.8 (— PG, 6 
col. 1060): àAAà kai negpi tfjc koopoyovíac &oopoova GAXnXotc kai qabXa &&eirov, 
3.3(— PG, 6col. 1124): kai yàp à &pacav abtà &A&yxei abtoUc, T] dooju ova eiprikaot, 
Ps-Justin Cohor. ad Gr. passim, e.g. c. 4 ( — PG, 6 col. 249): ópüxe toívuv cf|v àta&íav 
tàv nap ogiv vouto9évrov yeyevfjo9ai coogóv and c. 7 (— PG, 6 col. 253-256): 
GAÀ' &v toDtotc uév ónevavtía oqpovobvrec dAAmAotc &Aéyxovtat ...kai óAcc ütaktóc 
tic kai àoojiQovog 7] rap abtoic kekpátnks 6ó5a. 

53 See E.Zeller, Die Philosophie der Griechen in ihrer geschichtlichen Entwicklung, 
II:2, 4. ed. (Leipzig 1922) 288—302. Cf. also R. Helm, Lucian und Menipp (Leipzig- 
Berlin 1906) 88 and G. A. Gerhard, Phoinix von Kolophon (Leipzig-Berlin 1909) 243. 

*$ For Timon of Phlius see D. R. Dudley, A History of Cynicism (London 1937) 
107-108, RE, VIA:2 (1937) s.v. Timon (no. 13) cols. 1301-1303 (W. Nestle) and 
A. A. Long, Timon of Phlius: Pyrrhonist and Satirist, Proceedings of the Cambridge 
Philological Society, No. 204 (NS No. 24) (1978) 68-91. 

* For Lucian's attitude to the philosophical schools see K. Praechter, Skeptisches 
bei Lukian, Philologus, 51 (INF 5) (1892) 284—293, R. Helm, Lucian und die Philo- 
sophenschulen, Neue Jahrbücher für das klassische Altertum, 9 (1902) 188-213, 263—278 
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and 351-369 and M. Caster, Lucien et la pensée religieuse de son temps (Paris 1937) 
9-122. 

35 More material on the Cynic attitude is collected in J. F. Kindstrand, Bion of 
Borysthenes: A Collection of the Fragments with Introduction and Commentary, 
Acta Universitatis Upsaliensis, Studia Graeca Upsaliensia, 11 (Uppsala 1976) 186—199. 

$3 For criticism of, e.g., the Cynic Crescens see Justin Apol.2.3 (— PG, 6 cols. 
448—449) and Tatian Or. adv. Gr. 19 (— PG, 6 cols. 848-849). See also M. Tierney, The 
Christian Apologists and the Cynic Tradition, Studies, An Irish Quarterly Review of 
Letters, Philosophy & Science, 24 (1935) 214—230. 

€ Cf. E. de Faye, Origéne: Sa vie, son oeuvre, sa pensée, Il, Bibliotheque de l'École 
des Hautes Études, Sciences religieuses, 43 (Paris 1927) 67. 

$€ Cf, Kindstrand, op. cit. (n. 58) 193. 

$€? von Otto, op. cit. (n. 2) p. XXXII n. finds a more careful composition with Plato 
and Aristotle in the centre, flanked by nine philosophers on each side. 

$3 Cf. Pellegrino, op. cit. (n. 1) 263-264. 
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THE STRUCTURE OF THE TRANSCENDENT WORLD 
IN THE TRIPARTITE TRACTATE (NHC I, 5) 


BY 


EINAR THOMASSEN 


There is no doubt that with the publication of the anonymous and un- 
titled fifth tractate of NHC I we have been given a highly significant new 
source for understanding Gnostic, and particularly Valentinian, thought.! 
It is not only the sole original presentation of a Valentinian system that 
we possess. The singularly rationalistic approach of the author makes the 
metaphysical structure of his system transparent in such a way that the 
tractate may serve as an introduction to Gnostic thought in general as 
well as illuminate Valentinian theology and mythology in particular. It is, 
however, an unusually difficult text that confronts us. The publishing 
team was only too aware that their editio princeps would not be the final 
edition of the text. The codicological analysis, the translations and the 
exegetical commentary left unsolved a number of the problems posed by 
the MS. In spite of this one must be grateful to the editors that they did 
not wish to delay the publication of this important text, already eargerly 
awaited for twenty years, until they felt that they had eliminated the 
difficulties, but instead made it available for continued study by other 
scholars. Already several advances have been made over the editio prin- 
ceps: A number of previously unidentified fragments have been placed 
and published for the first time in the Facsimile Edition ;? the codicological 
description has been corrected ;? several new readings have been put for- 
ward ;^ and the system of the 7riTrac has been briefly summarized and 
commented upon by several scholars.? It is the purpose of this article to 
make a further contribution towards the elucidation of the text and the 
system which it presents. 

The first part of the 7TriTrac falls neatly into two sections. On pp. 51:1- 
75:17 the origin and nature of the Pleroma is treated ; the second section 
(75:17-104:3) deals with the Fall and the ensuing cosmogony. The title 
given to the first part by the editors, *De Supernis", is inaccurate in so far 
as only the first section deals with "the superior things" (netjasi) in the 
sense of the author, namely as a designation of the Pleroma. 
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THE ORIGINAL TRIAD (51:1—59:38) 


The fact that there are three hypostases at the top of the system is of 
course not coincidental. *The Father", *the Son" and *the Church" are 
not only, or primarily, persons, but each has a metaphysical significance 
and functions within a system. What, then, is their philosophical mean- 
ing? The Father is immediately termed One (51:8ff). This implies un- 
iqueness (51:21f) and unchangeability (51:23, 52: IOff), but also that he, 
being himself unbegotten, is the first and sole cause ("father") of the 
universe (51:19—52:6, 52:19f). His uniqueness implies transcendence: he 
is unnamable and thus unknowable (54:2-34). But the Father also has a 
postive aspect: he is Good, thus perfect and full (53: 5-20).$ 

If the portrait of the Father is fairly clear, understanding the position of 
the Son is more difficult. The editors have correctly seen that this figure is 
a mediator of revelation and the logically necessary object of the Father's 
superabundant love. But which more strictly philosophical notion does 
"the Son" represent? On this point the editors are in disagreement with 
themselves: According to the commentary the 7riTrac differs from the 
system of Ptolemaeus in that it identifies nous with the Father and not 
with the Monogenes.? In the "theological introduction," however, we are 
informed that the 7riTrac agrees with Ptolemaeus on this point.? In other 
words, the commentary interprets nous as belonging to the One,!? where- 
as the introduction makes them two distinct hypostases.! 

As we consider these varying interpretations, it must first of all be 
pointed out that although the Greek word vog does occur in a theological 
context in the 7riTrac, it is not used with the particularity of a technical 
term. We do find, however, an idea which corresponds fairly well to the 
Aristotelian vórcig: Being unnamable and unknowable by anyone and 
anything else, the Father knows himself. Since the translators have con- 
strued the passage in question rather unhappily, I allow myself to quote it 


in full: 


For he who is inconceivable by any thought, invisible by any thing, unutterable by 
any word, untouchable by any hand, only he himself knows himself in the manner in 
which he is and his form and his greatness and his magnitude. And when!? he is able 
to conceive of himself, to see himself, to take a name for himself, to grasp himself, it is 
he who is his own mind (zous), his own eye, his own mouth, his own form; and (it is) 
he who conceives himself, who sees himself, who utters himself, who grasps himself, 
that is, the inconceivable, the unutterable, the incomprehensible, the unchangeable 
one. And that which he conceives and that which he sees and that which he utters is 
delicacy and delight und truth and joy and repose. The thought which he has surpasses 
all wisdom and excels all mind and excels all glory and excels all beauty and all 
sweetness and all greatness and all profundity and all exaltedness (54:35—55 :27). 
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What this passage says is that the Father-One knows himself in such a 
way that the knower and the known are one and the same. But the self- 
knowledge of the Father is one which is above both intellectual and sen- 
sual perception — even if it is described in analogy with such perception — 
and the idea is thus given a distinctly Gnostic turn. We shall return to the 
peculiarity of this Gnostic version of the concept in a moment. Let us 
first consider the question: what 1s the relationship between the One and 
(supra-rational) Mind in the 7ri7rac? Does Mind characterize the first or 
the second hypostasis in the system? The answer is given by the text itself. 
The common Gnostic notion that knowing and begetting are convertible 
terms is shared by the 7riTrac (the following passage as well has been 


rather misrepresented in the translations): 
For it is in reality himself that the Father begets as ineffable, into a self-begetting, 
conceiving himself and knowing himself the way he is. That which is worthy of his 
admiration and the glorification and the praise and the honour he brings forth 
through his endless greatness and his inscrutable wisdom and his immeasurable 
power and his sweetness which is beyond tasting. It is he who lays himself down in 
this manner of generation, having loving and admiring glorification and praise, and 
it is also!? he who gives glorification to himself, who admires, who honours, who 
loves, he who has a son indwelling in him, who is silent concerning him. This is the 
ineffable within the ineffable, the invisible, the ungraspable, the inconceivable within 
the inconceivable. In this way the Father exists!* eternally, as we have said earlier, 
without being begotten, the one who knows himself and who has begotten himself,!^ 
as he exists having a thought, this thought being of himself,!* and this being the 
sensation of himself, which is [the laying down] of his constitution for eternity. This'* 
is truly the Silence, and the Wisdom and the Grace, which it is also justly called 
(56:1—57:8). 
There can be no doubt on the basis of this passage that the mental self- 
reflection of the Father is equivalent to the generation of the Son. This 
implies that "the Son" in the Tri7rac occupies the same position and has 
more or less the same significance as Ennoia and Sige, the second hypo- 
stasis in the system in Iren. I 1-8 and elsewhere. What distinguishes the 
TriTrac from this type of systems is not that it places nous within the 
Father. For in so far as the Son in the 7ri7Yac is a distinct hypostasis, the 
metaphysical entity which he represents, nous, is to be distinguished from 
the One. The difference is that whereas (the female) Ennoia and (the 
male) Nous/Monogenés are set off from one another in Iren. I 1-8, the 
TriTrac identifies Thought and Mind and also brings them together with 
the first-born and only Son.!* 
The realization that the distinction between the Father and the Son 
corresponds to that between the One and Mind enables us to perceive 
more clearly the movement of thought in the opening section of the 


tractate : 
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51:8—54:35: The Father 
51:8-52:6: He is One but nevertheless Father, 
thus the only true Father. 
$2:6-53:5: Heiseternal and unchangeable. 
53:5-53:20: He is Good, perfect and full of excel- 
lent qualities. 
53:21-54:2: As the only true Father he produces 
without the help of a second pre- 
existent entity. 
54:2-54:35: Heis unnamable, thus unknowable. 
54:35-57:23: The Son 
34:35-55:27: The unknowable Father knows him- 
self in a unity of knower and known. 
$5:27—55:40: This is his power and will by which 
he is able to generate and communi- 
cate. 
56:1-57:8: . This self-conceiving thought of the 
Father is the oneness of Father and 
Son, equivalent to Silence, Wisdom 
and Grace. 

The general movement is thus from the oneness of the Father to the 
unity-in-duality of his self-thinking thought, which is the generation of the 
Son. The concept of Mind here obviously serves as a solution of the 
metaphysical problem of how to derive duality and consequently multi- 
plicity from the One; or, how can the Father be one and at the same time 
origin? The notion of the Father contains both a negative and a positive 
aspect. He is incomparable, thus unnamable, thus unknowable. On the 
other hand, he is good and perfect, possessing innumerable positive 
qualities (53:5—-20). By the generation of the Son these two aspects are 
distributed on two separate hypostases. Whereas the Father-One remains 
transcendent, his positive qualities are articulated on a second level, that 
of his self-thinking Thought. Thus the preconditions are established which 
make possible the subsequent double process of communication and 
generation. The self-thinking mind, containing both a subject and an 
object, is the primal act by which the generation of the universe becomes 
possible. 

Of course, in so far as subject and object remain identical, movement is 
still only a possibility: 
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For this one, who is unknowable in his nature, having all those greatnesses which I 
have mentioned earlier, if in the abundance of his sweetness he wishes to give 
knowledge so that he may be known, he is capable (of doing so). He has his power, 
which is his will. But now he keeps himself back in a silence, he who is the great one, 
abiding as cause of the generation of the AIl for their coming into eternal being 
(55:23-40). 


Thus the generative power of the Father, or his Will, is required to 
activate Mind before Mind can become productive.!? 

But before this productive process can be expounded the third principle 
of the divine as it is in itself must be presented. What is, in this sense, the 
sigaificance of the Ecclesia? The theological introduction of the edition 
explains this notion of a pre-existing Church as a mythological hypostat- 
ization of the earthly congregation of pneumatics.?? This is no doubt 
correct. Still nothing is said, however, about the ontological function 
which the third member of the divine triad possesses in the TriTrac. 

It is clear from the text that the Ecclesia no more than the Son re- 


presents an entity ontologically independent of the Father: 

He who imagines now that the fact that the Son is an only Son contradicts this 
statement [i.e. that the Ecclesia was pre-existent just as the Son] - because of the 
mystery of the matter this is not how it is. For just as the Father is a single one, and 
was shown to be father to himself, so also the Son actually is?! brother to himself, 
without being begotten and without beginning. It is he who admires himself as 
Father,?? and it is also he who conceives of himself as Son, according to the dis- 
positions of being without beginning and of endlessness. And this is the way the 
matter is, being a firmly established fact (57:36-58:18). 


The Son and the Ecclesia are in fact one, as the duality of the two really is 
a duality within the Son himself, described as his being brother to himself 
and as his self-admiring reflection upon himself. It is not clear whether a 
distinction is to be drawn between this nous and that of the Father-and- 
Son. In any case it is as an aspect of the Thought which unites the Father 


and the Son that the Ecclesia is conceived of in the following passage: 
Being innumerable and unlimited and inseparable,?? his procreations, those who are, 
have come into being from the Son?* and the Father in the manner of kisses out of the 
abundance of some who kiss one another in a good and insatiable thought, the kiss 
being a single one even if it consists in many kisses. This is the Ecclesia of many men, 
which exists before the aeons, the one which is justly called "the aeons of the aeons" 
(58:18-33). 


In this way the Ecclesia represents an aspect of multiplicity inherent in the 
Thought. The activity whereby the mind of the Father thinks itself — 
depicted as the union of the Father and the Son - is a single one, at the 
same time as it consists of innumerable but inseparable acts.?* Conse- 
quently, Mind, according to the TriTrac, is not only identity of the knower 
and the known, but also identity of oneness and multiplicity. It is also 
explained what this multiplicity within the divine thought consists in: 
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For [...] the Ecclesia exists in the dispositions and the qualities in which the Father 
and the Son exist, as I have said earlier. Because of this it is there as?* the innumerable 
procreations of aeons (59: 1—7). 
The author here refers to his earlier statements that the Father in his 
capacity of the Good contains innumerable perfect qualities (53: 5-20), 
and that he reflects on these in his mind as he conceives himself, that 
which is the generation of the Son (54:351f). These multiple divine at- 
tributes are thus what is designated by the term "Ecclesia". 

It is not difficult to discern the ultimate sources of the triadic theology 
of the TriTrac. The dual character of the Father as One and Good is 
manifestly Platonic, as is the designation of him as unnamable and un- 
knowable, which goes back to the First Hypothesis of the Parmenides. 
The notion of self-thinking mind is, as we have mentioned already, of 
Aristotelian derivation, but domesticated in Middle Platonism. Finally, 
the Middle Platonic equation of the intelligible world with the thoughts of 
God forms the background of the idea of the Ecclesia. Further research 
will probably be able to work out in more detail the philosophical affilia- 
tions of the system of the TriTrac. 

In its application of these philosophical notions, however, the TriTrac 
stands out with considerable originality. For one thing, the distribution of 
the One, voc and vontá on three separate hypostases does not have any 
parallel in philosophical tradition. This feature can be explained by the 
fact that the philosophical notions in the 7riTrac are being used to iner- 
pret the non-philosophical concepts of Father, Son and Ecclesia, which 
the religious mind conceives as personal beings. But in its application of 
Middle Platonic ideas the TriTrac deviates from its sources on a more 
essential point. Whereas the divine Mind in its philosophical meaning is 
in some way or other accessible to the human mind, and also has a demi- 
urgic function vis-à-vis the world of the senses, the whole of the triad in 
the TriTrac remains transcendent. Not only is the Father as the One in- 
comprehensible (54:2—35), but that which he perceives when he thinks of 
himself *excels all mind" (55:21f) etc., and also those entities which con- 
stitute the Ecclesia are ineffable and above mind (59:16—38). In fact, the 
Aristotelian-Platonic Active Mind does have a functional counterpart in 
the 7riTrac. This is called *a logos" which falls from the fullness of the 
transcendent realm and thereby brings the cosmos into existence. It is 
subsequently installed as the topmost station in a tripartition of the world 
into spiritual, psychic and material spheres (75:17-104:5). But the triad 
of Father, Son and Ecclesia is situated above this demiurgic logos, as the 
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First Principles of the philosophers are transposed unto a hypercosmic 
level. 

A. characteristic trait of the hyper-noetic nous of the TriTrac must be 
pointed out here: The self-knowledge of the Father is an act of se/f- 
glorification. The Father cannot be known because he is impossible to 
name; that is, even the most brilliant epithets are inadequate, although it 
is legitimate to pronounce them as glorification in accordance with the 
capacity of those who glorify (54:2-24). But the Father alone can give 
himself a fitting name (55:4f). As he conceives (in the double sense of the 
word) himself he brings forth an object worthy of the love, admiration, 
glorification, praise and honour which it is fitting to give to the Father. 
This conception is in itself a glorification and the glorified object 1s the 
Son (56:7—22, similarly 58:8-14). It is this self-loving act which is referred 
to when the Ecclesia is said to consist in the single yet many kisses in 
which the Father and the Son are united ((8:24—29).? The Ecclesia, 
which subsists in the innumerable dispositions (diathesis) and qualities 
(arete) of the Father-and-Son, clearly represents the suprarational doxo- 
logical names which the Father applies to himself when he conceives him- 
self and thereby generates his reflected self, the Son (59: 1—16).?5 


THE MANIFESTATION OF THE PLEROMA 


In the first presentation of the three hypostases (51:1—59:38) the Son 
and the Ecclesia are described as properties of the Father. His mental 
activity implies duality and multiplicity as a latent possibility, but this 
implication is not realized as long as his Will has not entered into action. 
In the section 60:1—75:17, however, the duality of the Father and the Son 
as well as the multiplicity of the Ecclesia are actualized, and the second 
and third hypostases are manifested as moments in their own right. The 
process by which this is brought about is a double one of generation and 
communication of knowledge. It is on the one hand an exteriorization of 
the Thought of the Father, and on the other hand an education of his 
aeonic offspring towards knowledge of their Father. This process is set in 


motion by an act of the paternal Will: 
[...] of the aeons were eternally within the thought of the Father, and he was like a 
thought and a place for them. After the offspring had become able,?? he wished to 
lead the one who could to consummation,?? to direct (and) to bring up [those] who 
were wanting, from the [...,?! to bring forth] those who [were in] him. But while 
remaining [the way] he is,?*? [he became]?? a spring which is not diminished by the 
water which flows forth from it (60: 1—15). 
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The motive behind this desire of the Father is not stated here, but has al- 
ready been mentioned above several times: It is the desire of the Father to 
be known (see 53:13f, 55:30-33, 57:27f). This implies that there must 
come into existence a conscious and independent second mind which can 
know him. The process of generation is therefore one by which the essence 
of the Father, at first the object of his self-contemplation, is converted 
into an autonomous subject, whose autonomization consists in the simul- 
taneous knowledge of itself and the Father. 

The following presentation of this process contains a number of 
problems of interpretation which have been dealt with rather insufficiently 
in the brief introduction and commentary of the edition. Most of these 
problems can be solved, however, if one bears in mind the dual nature of 
the process as both an ontogenetic and an epistemological one. At the 
initial stage the aeons are immanent in the Thought of the Father as 
"substance (ousia) of thought" (61:6). They only possess the potential 
existence of an embryo, and do not exist to themselves. This is the same as 
to say that they do not know anything, i.e. they are unconscious (60: 16— 
61:28). This far the embryological metaphor is consistent. But then it is 
said that "he sowed a thought as a seed of [...]ness, (61:7—9). This 
thought is the Name of the Father 


which one has as one's coming into being. The exaltedness in the name, however, was 
not realized by them:** Being in the form of an embryo, the baby has what it needs 
without ever having seen the one who sowed it. Therefore they had this thing only?* 
as something to search for, perceiving on the one hand that he was, wanting to find, 
on the other hand, what he who is is (61: 17—28). 


Here the ontogenetic and the epistemological perspectives have obviously 
been mixed. On the one hand, the embryonically existent (also called 
"seed," 60:32) is the aeons themselves; on the other hand, it is something 
which they "have". In the first instance the idea of coming into being is 
dominant and the notion of a process of growing knowledge is dependent 
on that idea. In the second instance the epistemological point of view is 
dominant - knowledge results from the realization of a latent competence 
- and the notion that this formation produces consummated existence is 
subordinate.?9 Thus the metaphors of seed and growth are used some- 
what incongruously in this section. 

In the section which follows, 61:28-62:14, we encounter another 
seeming inconsistency which can be explained in the same way. First the 
point that the generation of the aeons implies that they attain knowledge 
is elegantly expressed in the image of the newly born child: When it is 
born, the baby is in the light and can see its parents (61:28-62:5). Here 
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again the perspective is that of coming into being, or of the exteriorization 
of the paternal Thought. But immediately after the point of view is shifted: 

For the Father has brought forth the AIl like a little child, like a drop from a spring, 

like a blossom from a [vi]ne, like a [..., like] a shoot, [...,] they were in need of 

becoming f[air,]?? of growing, and of being pe[rfected] (62: 5-14). 

Here the process is no longer one of birth, but on the contrary one of 
raising a child that has already been born. Here, then, the paedagogical, 
or epistemological, point of view prevails over the ontogenetic one. There 
is thus no inconsistency, but the same process which is viewed from 
varying angles. 

It is further to be noted that this dual point of view also applies to the 
concept of formation. The "first formation" (61:11ff) is obviously one 
Kat oboíav — i.e. potential existence — although the idea here stands in a 
protological context and not an eschatological one as the pnópqoooic kac 
oboíav in previously known Valentinian texts. Here it implies both the 
objective — but not the subjective — existence of the aeons within the 
Thought, and the recognition that the Father exists. A "second formation" 
is perhaps not mentioned by name in the TriTrac,?? but a nópqootg katà 
yYvGo1vis certainly implied in the process which leads to knowledge of the 
essence of the Father on the one hand, and consummated existence for the 
aeons on the other (61 : 28-62: 33).?? 

The central element of this process is the manifestation of the Son: 

For he whom he caused to appear as a light for those who had come forth from him- 

self, he after whom they were named, he is the full and faultlessly perfect Son (62: 

33-38). 

The Son brings the aeons knowledge through illumination (cf. 62:4f) as 
well as a proper mode of existence: this latter idea is clearly the meaning 
of the phrase "he after whom they were named" (cf. 61:14—18). The dis- 
tinction between Father-One and Son-Mind is now manifested: Whereas 
the Father remains inaccessible at his own level of being, he nevertheless 
becomes known through the Son, the two being one and yet at the same 
time distinct (62:38-63:17). "The Son" has already been presented as the 
object of the Father's self-knowledge, the one who receives the perfect 
qualities which the Father conceives himself as having. Accordingly, the 
aeons' perception of the qualities of the Father is described as the knowl- 
edge of the Son. 

Just as with the self-conception of the Father the aeons know him by an 


act of glorification: 
In order to be glorified by each one the Father manifests himself, and being ineffable 
and invisibly hidden, he is admired*^ in mind. Because of that, his great exaltedness 
becomes manifest by being spoken and seen when they sing hymns to him about his 
overflowing sweetness in gratitude'! (63: 17—27). 
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The Father is manifested by being glorified. But although the words 
"speaking" and "seeing" are used this act of bringing the Father to one's 
mind is not to be understood as one involving any material substance 
(sound of voice, images etc.).*?? The hymnic glorification of the aeons is an 
activity of a spiritual nature, connected with the mind. This paradoxical 
idea of a hymn without audible words reflects the equally paradoxical 
notion of the Father as hidden and manifested (as the Son) at one and the 
same time. 

Now the role of the Son in this process seems to be described in contra- 
dictory terms. On the one hand he is presented as a manifestation from 
and of the Father, a revelation which the aeons receive (62: 33-35, 64:33- 
35, 65:17—20, 66:5f). On the other hand, however, he is the seed within 
the thoughts of the aeons, which moves them to seek after the essence of 
the Father whose existence they perceive (65:12-17). Similarly the Son is 


identified with the act by which the aeons conceive/glorify: 
And that which they think and that which they say and that towards which they move 
and that in which they are placed and that which they sing in hymns of glorification 
they have as Son. For this is their power of procreation (64: 15—23, cf. 68: 10f). 


Thus *the Son" is at one and the same time the act of knowing and the 
object known, in the first instance produced by the aeons, in the second by 
the Father. How can these conflicting perspectives be reconciled? The 
answer 1s that the identity of the knower and the known which character- 
izes the paternal mind is not dissolved by the generation of the mental 
substance as an autonomous subject. Even though the aeons become in- 
dependent minds they still are the substance of the Father's mind; and 
even though the motive behind their generation was the Father's desire to 
be known by a subject independent of himself, their knowledge of him is 
still also in a sense the Father's knowledge of himself. 

The mind of the Father thus exists on two levels, or runs through two 
stages, which apparently correspond to the two formations. At the level 
of the Father there is a positive identity of knower and known, oneness 
and multiplicity. At the level of the Son this has been evolved into what 
we, using a modern term, may well call a dialectical identity: Subject and 
object, oneness and multiplicity are distinct and identical at the same time. 
A rather long passage which describes the Son makes this position quite 
explicit - we quote in full as this gives us the opportunity to improve on 


the translations previously given: 
This is the one whom I [call] the form of the formless, the body of the bodiless, the 
face of the invisible, the word of [the unren]derable, the mind of the inconceivable; 
the spring for those who have** flowed from him, the root for those who have been 
rooted, the god for those who prostrate themselves, the light for those whom he 


368 E. THOMASSEN 


illuminates, the will of those whom he has willed, the providence for those for whom 
he has provided, the intelligence of those whom he has made intelligent, the strength 
of those whom he gives strength, the gathering together of those with whom he is 
present, the revelation for those who search for him, the eye of those who see, the 
breath of those who breathe, the life of those who live, the unity for those who are 
mingled. The All is entirely in the one and the same, as he is completely clothed in 
himself, and (they are) within the one and the same name, by which he is never 
called.*5 And in this same way they are, on their part, in equality the one and the same 
and the All. He is not corporeally divided, nor is he dispersed by the names in which 
he is, one in this manner, another in [that manner; nor] does he alter by [divi]sion, 
nor does he change by the [na]mes which he is - (so that) he is this one now, and that 
one at another occasion, being one now and another at another time - but he 1s 
wholly and completely himself; [he is] each one of the All eternally at the same time; 
he is what all of them are, as Father of the AIl — also the All are in him. For it is he 
who is knowledge to himself, being each one of his qualities. He has the power to see 
from afar*' all that the knows, seeing all of himself, having a Son and forms. Because 
of that his powers and qualities are innumerable and unheard of. Because of the 
procreation by which*? he procreates them they are innumerable and undispersed. 
They are the procreations of his words and his commands and his All. He knows 
them - which is himself — as they are in this single name, all of them being in it, 
speaking. And he brings forth, so that they may find that in unity they exist according 
to each one quality (66: 12-67 : 34). 


Whereas in the previous presentation of the Ecclesia the aeons were sim- 
ply the glorious attributes with which the Father knew himself, the aeons 
are now not only the doxological names of the divinity but also the sub- 
ject which conceives by these names, the act of conceiving (— glorifica- 
tion), and even the object conceived ( — glorified), as the aeons' knowledge 
of themselves, of the Father, and the Father's knowledge of himself in 
fact amount to the same thing. Further, as the aeons are now active and 
subjective individuals, there is now a really reciprocal identity of unity and 
multiplicity: whereas at the first stage the multiplicity of the Ecclesia was 
only an inherent aspect of the union of Father and Son, it is now the 
collective and co-operative glorification of all the aeons, which produces 
the Name, or image, of the Father, which is the Son (cf. 68:17-36). On 
the other hand it is by participation in the oneness of the Son that the 
aeons receive their perfect being. 

Now this process is described as involving the production of three 
glorifications, or "fruits" (68:36—69:40). At this point the editors refer to 
the tripartition of the Pleroma in the Valentinian system of Irenaeus.^4? 
But this feature of that system does not really throw any light upon the 
idea in the 7riTrac, especially since the underlying intention of the idea is 
not clear in Irenaeus. In the 7riTrac the concept of "first-fruit" (aparche) 
is introduced with a reference to the preceding passage: "This, then, was 
a tribute from the aeons to the one who had brought forth the All..." 
(68:36—69:3). What is referred to is the collective glorification which 
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produces the Son as a perfect unity-in-multiplicity and image of the 
Father. This glorification is thought of, then, as a spiritual sacrifice.?? The 
second glorification-fruit is described in the following passage, which un- 


fortunately has been misread by the translators: 

For in the way that they glorify him as the perfect Father he returns the glory to those 
who glorify him,?! so as to manifest them by that which he is. For the cause which 
brought about for them the second glory was that which was returned?? to them 
from the Father after they had come to know the grace by which they bore fruit 
through the Father for one another, in order that just as they had been brought forth 
for a glorification of the Father, so also they were manifested as acting in the 
glorification, in order to be manifested as perfect (69: 10—24). 


Because the aeons who glorify the Father themselves are the qualities of 
the Father which are glorified the resulting manifestation of the Father in 
the Son is at the same time the manifestation of the glorifying aeons. The 
two glorifications are thus not different acts but different aspects of the 
same act. The third glorification-fruit is of the individual and free will of 
the aeons (69:24—40).?? The logic of the system makes the meaning of the 
third glorification quite clear: The motive for the generation of the aeons 
is to establish a second mind by which the Father can be known, or, to 
realize the dialectic tension of subject and object, unity and multiplicity 
inherent in the paternal mind. This autonomization of the aeons is the 
end result of the process of their generation by which they come to know 
simultaneously the Father and themselves. It is thus clear that the three 
glorifications are not separate acts but indicate dialectically identical 
aspects of this process: Knowledge of the Father, knowledge of oneself as 
consubstantial with the Father and the realization of one's individual 
autonomy are one.9?! 

The autonomous actions of the aeons produce a hierarchical structure 
in the Pleroma as each one receives a station in accordance with the 
glorification which he is able to produce (70:8-19). They "produce with 
mutual assistance" (70:22f), thus their individual freedom does not 
break the unity of the divine. And the Father is not jealous of them be- 
cause in their united glorification it is himself that is manifested as they 
produce his image (70:25-71:2). As long as the aeons use their free will to 
act in harmony - and only in this way can they apparently be said to be 
really free — there is not only unity between themselves as individual 
beings but also between the totality of them and the Father, so that they 
together manifest his Will (69:41—70: 7). 

Now this collective glorification is not thought of as a completed action 
but as an incessant teleological process of learning directed towards the 
Father. The hierarchy of aeons constitute stages on the road towards 
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knowledge of him (71:12—-35). The power which attracts them towards the 
Father is actually his Will (71:35-72:1). It is here identified with the 
Spirit, which is the fragrance which moves one to seek out its source 
(72:1-19). In this way "they are set in a great and powerful gravitation" 
(72:19-21),? being renewed and transformed, without having any occa- 
sion te separate in thoughtlessness (72:21—29). Thus the Pleroma does not 
exist as a static structure but as a process, whose directing goal is knowl- 
edge of the Father, and unity, both with the object known and internal 
unity. But because the aeons are endowed with the freedom of will this 
unity must remain a potentiality and the process an unending one. This is 
apparently what is meant by "the Limit" which causes them to be silent 
about the Father but to speak of their desire to know him (75:13-17, cf. 
72:25-27). 

At this point I should like to offer a fresh translation of the passage 
74:24—15:10, which has not been understood by the translators. The pas- 
sage describes the mutual assistance of the aeons in the advancement of 
knowledge. It can only be satisfactorily rendered if one rephrases the 
negative formulations in positive terms: 


When they desire to give glory with** that which is out of a union which*?* has been 
produced for words of glory from each one of the Pleromas, and when they desire to 
give glory with the All, and when they desire (to do so) with somebody who has come 
higher than their own rank, or station, then the one who is placed in the more 
exalted name and in the more exalted station receives the one who has desired, takes 
him unto himself ** up to that which is higher than him. And he begets himself, so to 
speak, and through that one he begets himself with that which he is. He renews 
himself with that which has come to him from his brother. He sees him and encour- 
ages him that the one who has desired to ascend towards him may succeed in this. 


To sum up: The 7riTrac distinguishes two levels, or stages, at which the 
three hypostases of Father, Son and Ecclesia exist. At the first level the 
Son and the Ecclesia are immanent in the Father-One, while at the second 
level, that of the Son, these are manifested as a unity-in-multiplicity. The 
two stages are further named those of Silence and Logos (63: 29-64: 6),*? 
they are referred to the Father's Thought and his Will respectively,9? and 
from the point of view of the aeons they are regarded as their two forma- 
tions. Several features of this system correspond to notions found in Neo- 
platonism. In particular there are striking similarities with the Neo- 
platonic sections in Marius Victorinus. First, Victorinus distinguishes 
between a One which is single and a One which is AIl;?* secondly, the 
One-All is generated from the absolute One by way of an exteriorization, 
or a manifestation from a hidden pre-existence within it, and an actualiza- 
tion of that which is potentially existent;?? thirdly, this manifestation is 
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brought about by the activity of the paternal Will. Hadot has argued 
that the source of Victorinus (and Synesius) is a work by Porphyry inspir- 
ed by the Chaldean Oracles.$* It has not proved possible, however, to 
identify this series of ideas with the system of the Oracles, nor with those 
of other pre-Porphyrian documents, although one is inclined to think of 
some variety of Middle Platonism or Neopythagoreanism using the 
biological dynanism of Stoicism to present Platonic epistemology and 
ontology.9* I would suggest that the 7riTrac is related to that source in a 
way which cannot at present be more closely defined. 

Another remarkable aspect of the pleromagony of the TriTrac is the 
use of the notions of glory and glorification, which have the following 
structure: (1) Glorification is an act which produces knowledge because it 
involves the application of doxological names and thus knowledge of that 
which is glorified. (2) The act is identical with the actor because the aeons 
themselves are the names which they produce. (3) The act and the actor 
are both one with the object of the act because the doxological names are 
the essence of that which is glorified. Obviously this is a demythologized 
appropriation in monistic philosophical terms of the widespread idea of a 
heavenly chorus.95 This has been combined with the Jewish notion of the 
divine doxa and the Platonic Ideas in a complex but coherent manner." 
Very probably the idea reflects cultic realities. Glorification in the 7ri- 
Trac has an obvious soteriological function, not only because it produces 
knowledge but also by being the vehicle by which the worshippers be- 
come consubstantial with the divine glory. As the Pleroma represents the 
congregation of the divine selves of the pneumatics, these must, in their 
communal offering of praises to the Father, have united with the chorus 
of the Ecclesia above in order to realize their consubstantiality with the 
divinity. 


NOTES 


! Rodolphe Kasser et al., eds., Tractatus Tripartitus, 2 vols. (Bern 1973 and 1975). 
Often referred to as the fourth tractate of Codex I (the Jung Codex) it actually comes in 
fifth place in the MS according to a recent codicological examination, see Stephen 
Emmel, Announcement, 77e Bulletin of the American Society of Papyrologists 14 (1977) 
56-57. 

? The Facsimile Edition of the Nag Hammadi Codices: Codex I (Leiden 1977), 
hereafter cited as FE. Of the 47 fragments which have now been placed 43 belong to the 
pages containing the TriTrac, see FE, pp. xxvii-xxix. 

?*  Emmel, op. cit.; FE, Introd. 

*^ [n the translation by Howard W. Attridge and Dieter Mueller in James M. 
Robinson, ed., The Nag Hammadi Library in English (Leiden 1977) 54—97; further, 


372 E. THOMASSEN 


Hans-Martin Schenke, Zum sogenannten Tractatus Tripartitus des Codex Jungs, Zeit- 
schrift für Agyptische Sprache und Altertumskunde 105 (1978) 133-141. 

*  Notably Antonio Orbe, En torno a un tratado gnostico, Gregorianum 56 (1975) 
558—566; Ulrich Luz, Der dreiteilige Traktat von Nag Hammadi, Theologische Zeit- 
schrift 33 (1977) 384—393. 

$ [tis not the purpose of this article to establish the literary sources of the TriTrac. 
Nevertheless attention may be directed to the fact that its description of the eternity 
of the Father —- he is stable, identical with himself, unchangeable by himself and any 
other (52:10—33) - as well as the combination of the words "full" and "perfect" 
(53: 7-9) appear to derive from the same source as a part of the description of the 
eternity of God in the Latin Asclepius: *ipse enim in se est et a se est et circum se totus 
est, plenus atque perfectus, isque sua firmitas est nec alicuius inpulsu [nec] loco 
moueri potest ..." (30, Nock-Festugiére 338:18-21). The section 52:10-33 of the 
TriTrac is clearly a quotation, inserted in order to explain how the Father is without 
beginning and without end, immortal and unbegotten, a statement which is made by 
way of introduction in 52:6-9 and repeated as a conclusion in 52: 34ff. The quotation 
is obviously meant to add philosophical precision to the theological notions which are 
expounded. 

?* Kasser et al., I, 39. 

5  [bid., I, 318. The commentary quotes Henri-Charles Puech and Gilles Quispel, 
Le Quatriéme Écrit gnostique du Codex Jung, VigChr 9 (1955) 92. 

?  Kasser et al., I, 39. 

1 "This is in accordance with the view argued by Puech and Quispel, pp. 89-90. 

H (Cf, Jan Zandee, The Terminology of Plotinus and of some Gnostic Writings, 
many the Fourth Treatise of the Jung Codex (Istanbul 1961) 16. 

The circumstantial e in eun com should not be ignored. 

13 qnin 56:22 probably goes with the whole sentence ntaf...etr agape of lines 19-22. 

^4 Reading mmaf as mmas and supplying nci before piot. 

15 [n 56:34 at least one mmaf must be deleted. 

1$ Here as well as in 57:1 the genitive ntef probably expresses the object. 

" Reading nde in 57:4 as de, indicating a new sentence. 

15 Op this point the 7riTrac corresponds with 774e Gospel of Truth. In GTr the 
Thought and the Mind of the Father are synonymous (see 16:35f, 19:37). It is true 
that the Son is not explicitly identified with the Thought in GTr. He is, however, the 
Name by which the Father is known. In the TriTrac the self-knowledge of the Father 
implies his giving a name to himself (55:4—6), and the Son is later called *Name" 
(66: 32—34). Of course, the dominating interest in G7* being soteriological the theolo- 
gical presuppositions of that writing are not expounded, so that there is a strong case 
for regarding the theology of GT*r as identical with that of the TriTrac in spite of the 
fact that conformity in all details cannot be demonstrated. 

1? 'The notion of the Will also occurs in G7* as well as in a fragment of Heracleon 
(Orig., In Joh. 13:38, cf. Kasser et al., I, 316), also cf. Iren. I 12:1. It is related to the 
Hermetic BovAn (e.g. Poimandres 8, cf. n. 22 ad loc. in Nock-Festugiére), and more 
closely to that of ó6vapic in the Chaldean Oracles (cf. fr. 4 Des Places: ') pnév yàp 
óbvaptc oov ékeivo, vobc 6 àr &kei(vov). On the Will of God in Middle Platonism also 
cf. John Dillon, 77e Middle Platonists (London 1977) 284, n. 2. 

?!  Kasser et al., I, 40. 

"| aucine mmaf doubtless translates £6p£0n. 

?. Restoring as m/ mof njeiot in 58:10, cf. nsere in line 14. The restoration of the 
editors is probably too long. 

?) Emandingto «e»Anatparjou in 58:20f, in analogy with the two preceding clauses. 

^  Emending to «n»psere in 58:23. 
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?5 [n the phrase *in a good and insatiable thought" (58:26f) the word *thought 
certainly has a technical significance. 

?6 "There is no need to correct nnijpo into In nijpo as the editors suggest. 

? 'TIhe image of the kiss is thus perfectly natural in the context, depicting the love 
and admiration which characterize the supra-rational Thought. A connection with the 
liturgic use of a kiss in Christian ceremonies of initiation (thus Kasser et al., I, 321 ad 
loc.) only exists in a very general sense. 

?8. In 59:14-16 one should translate: *who [sc. the aeons of the Ecclesia] have 
come forth from the Father towards the Son, for whom they exist as glorification." 

?? Reading eauteho de [n]éi njpooue in 60: 5f. 

3? gqpterf probably represents eic 1ó t&AXoc, cf. Crum, 424 b. 

*!1 Possibly &ta 'deficience,' or bse 'state of ignorance, unconsciousness.' 

?? Restoring efSo/ op nthe] etfsoop mmac in 60: 11 f. 

33 Restoring /afsop]/e in 60: 13. 

?*^ "Taking pjise as the subject and abes in a passive sense. This does not involve any 
emendation and gives much better meaning then which they have forgotten" (edition, 
Attridge and Mueller). It must be noted, however, that abes appears to be a qualitative 
form so that the present construction breaks normal syntactical rules. There are other 
instances of misuse of the qualitative in the 7riTrac, cf. 60:35: afke ahrei, 66:39: 
entafsoop, 97:31: entautsaeiaeit, 101:11: eafkaat, 128:1 eaunhout. To avoid the 
presupposition of an anomaly in the present case one may alternatively emend into 
entafasf *which he called.' This would fit very well into the context as well. 

** Literally *only this thing in order that they should search for it," but ouaeetf 
seems to have an adverbial meaning here. Conceivably it derives from an adverbial 
uóvov which has been misinterpreted at some point in the course of transmission and 
translation of the text. 

36  Thefollowing is probably the correct interpretation of 60: 34-38: "He had brought 
them forth in the manner of logos, as this is laid down in a germinal state before the 
things which it will produce have yet come into being." 

??' Restoring Ji sa/eie, which fits the metaphorical context better than ji sa/une 
(editors, Attridge and Mueller). 

38 T] should suggest, however, the following restoration in 62:1: /afti hmat afti 
mpmehsneu m | morphe (cf. 61 : 11 f). 

3? "The epistemological distinction between existence and essence is a common one 
in contemporary thought. In addition to the note in Kasser et al., I, 328 in loc. 61: 13 
cf. A.-J. Festugiére, La Révélation d' Hermes Trismégiste, IV: Le Dieu inconnu et la 
gnose (Paris 1954), pp. 6-17. 

*9 Correct efr in the edition's transcription of 63:22 to eur (MS). 

51 REmending to hn «n ou»ti charis. 

?? "This is explicitly stated in 64:81f: "There is no need of voice ... nor is there any 
need to do [a wor]k for that which they desire to do ..." etc. 

33 On silent, or mental, glorification cf. Philo, De plant. 126; 3StSeth NHC VII 
119:29f; OnSth9th NHC VI 58:20f. One is reminded of the distinction made by 
Muslim mystics between dhikr jali and dhikr khafi. On the idea that illumination is 
attained through glorification cf. Corp. Herm. XIII 18f, and the commentary in 
Festugiére, op. cit., pp. 242-257. 

^ JEmendingto «mo»entahete. 

55 keahrei here probably represents npoksípat. Possibly supply araf. 

146 Some sort of emendation is necessary here, as nhrei hm piren hardly can be the 
complement of semoute araf' besides, cf. 67:28f. I suggest the reading pre «n» nouot 
ntel f insemoute.... For the form nte- cf. 67:38. The corruption has probably arisen 
because the scribe was unfamiliar with this form. 
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^ "The text appears to contain a verb ouoei, which must be either a new form of 
oueie : ouaeie — S oue (Crum 470 b), or somehow related to the same root as that verb 
(i.e. w3y), or, what seems most likely, one should emend the text to auío]ei nbel. A 
relation with B oou ( « 3wy) nbel is excluded for phonological reasons. 

4$ Supply mmof. 

1?  Kasser et al., I, 333-334. 

59 Cf. Epiph., Pan. 31:5:9, Holl I 392:12: 6ópnpa tfjg aivéogoG; for further 
references see Antonio Orbe, Hacia la primera teologia de la procession del Verbo 
(Estudios Valentinianos, 1/1), Analecta Gregoriana, vol. 99 (Rome 1958) 319—320. For 
parallels to the idea cf. Antonio Orbe, La teologica del Espiritu Santo (Est. Val., IV), 
An. Greg., vol. 158 (Rome 1966) 336-356. The context in Iren., I 2:6 and Hipp., VI 
32:1 is different from the present one in being soteriological: the fruit of the glorifica- 
tion is the Logos by which Sophia is redeemed (corresponds to 7riTrac 86:23 ff). 
Marcus in Iren., I 14:2 agrees more closely with the use of the idea in the present 
passage. The general idea of the Son as fruit and a sacrifice of glorification is attested in 
Heb. 13:15: Avabxo6 obv àvagépopsev 9voíav aivéoenog 6. tta vtóc t 9eÀ, tot £otiv 
KüpnÓv xgtÀÉOv ÓpoAoyobvtov tà óvópatt ato. 

31 Reading sareftst«o» mpeau in spite of the scribal correction Sarefsótm peau. The 
original text is certainly correct, cf. / e/ntautstaf in 69:16. 

3? Reading entassope [n]euou pete paei [ ejntautstaf. 

533 Cf. Marcus in Iren., I 14:7: iva tfjg abvoBovuA mov BovAfic qavepo0f| ó kapzóc; 
GTr 41:22f: jekase abal hn poumeeu mmin mmau «...». 

$4 "The editors thus commit a fundamental misunderstanding when they say that the 
notion of free will contradicts the logic of the systems (Kasser et al., I, 334). The 
author's point is that free will is the necessary implication of the Father's desire to 
emanate, and the tractate itself is a conscious effort to transcend the antinomy of 
divine omnipotence and human free will. The theological sophistication of the Gnostics 
on the issue of the freedom of the will has often been underestimated; for a more 
balanced view see Hermann Langerbeck, Aufsátze zur Gnosis, Abhandlungen der 
Akademie der Wissenschaften in Góttingen, Philologisch-Historische Klasse, Dritte 
Folge, No. 69 (Góttingen 1967) 46 ff. 

55  hrece has the connotations both of attraction and gravity. It certainly does not 
mean *coldness' in the present context. 

*6 Reading ti eau m/n as in 74: 29.30. 

? Either delete pe in 74:25 or read pe/ nt] auntf. 

98 Or: *as he ascends to him." For this reflexive meaning of Jit— ahrei see 79: 18f 
and 79: 27. 

59  [ offer the following translation: "Just as [emending nde into nthe] and in the 
manner that the admiringnesses of the silences are eternal procreations — they are 
offspring of mind —- so also the establishements of the logos are spiritual emanations 
They are both in the same sense [...] and they are thoughts [of ] his birth, and eternally 
living and manifest roots. For they are offspring which have come forth from them." 
The view of the editors that the passage refers to aeonic syzygies (Kasser et al., I, 329) 
is obviously a misinterpretation. 

€' Cf. Iren., I 12:1: Ptolemaeus and his followers attribute two óta9éosic to the 
Father, "Evvoia and OéAmoicg; npótov yàp &vevori0n «tv» npofaAstv, onoiv, elta 
T|9éAmoe. 

$$ Cf. Hadot, op. cit., I, 301; II, 103, n. 3. The distinction of £v uóvov and £v távta 
is found in the anonymous commentary on the Parmenides attributed by Hadot to 
Porphyry (XII 4). Plotinus also calls Mind £&v návca in contrast to the transcendent 
One in Enn. V 3:15:23. Cf. TriTrac 51:36—58: 29, 66:30—67: 12. 

9€? (Cf. Hadot, I, 299—312, where also this doctrine in later Neoplatonism is discussed; 
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and 432-444, 471. The concept of manifestation (ouoóhn abal) occurs in TriTrac 64:4, 
69:13.22.33, 77:5, cf. GTr 20:6, 27:21, 28:5.8, 34:4f, 37:9.14, 38:4f, 41:20.35, 
43:9. 

$3  Hadot, I, 300—312, 462-474. 

€  Hadot, I, 455-474. 

$$  Hadot refers to Moderatus of Gades, for whom the monad is a éviaioc Aóyoc 
which produces the world from within itself by an act of will and thereby becomes abso- 
lute in itself (Simplicius, /n Phys., p. 231:6 Diels), Hadot, I, 312. 

$6. Cf. for instance Kurt Rudolp, Die Mandáer, II, FRLANT, NF 57 (Góttingen 
1961) 209—223; J. Mischl, Engel I-IIT, Reallexikon für Antike und Christentum, V, 70; 
Festugiere, Révélation, III: Les doctrines de l'ame (Paris 1953) 133-137. 

$? "This is probably not original with the 7riTrac, since Philo identifies 6ó&o, 
óvvájetc and ióéat in Spec. 145 ff (66Gav 68 o1|v eivai vopío tüc repi o& 6opupgopoboac 
Oóvvápeic, 45). 
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THE APOCALYPSE OF ZOSTRIANOS (NAG HAMMADI VIII .1) 
AND THE BOOK OF THE SECRETS OF ENOCH 


BY 


MADELEINE SCOPELLO 


The Coptic Apocalypse of Zostrianos (Nag Hammadi VIIT. I)! is the 
account of a heavenly trip during which divine mysteries are revealed to 
the initiate, Zostrianos, by an angelic being. The framework of revelation 
of this gnostic treatise seems to be linked with similar frameworks used in 
several Jewish Pseudepigrapha, describing the ascensio ad caelum of the 
Patriarchs. We find in these Jewish texts, as well as in Zostrianos, traces 
of a ritual of royal enthronement? of Mesopotamian origin that has be- 
come, in late Jewish, Jewish-Christian and gnostic writings, a ritual of the 
heavenly ascension of the initiate. The initiate, taken from earth by an 
angel, is led to heaven, where he ascends progressively through the levels 
of aeons. Taken in charge by an angelic entity, he is purified, anointed, 
clothed with heavenly garments, crowned and enthroned. He receives a 
certain number of revelations, until he reaches the highest knowledge that 
God commands him to record in order to hand it down to his genos after 
having come back to earth. 

While this framework of the heavenly trip employed in Zostrianos 
generally recalls Jewish Pseudepigrapha, two elements of this heavenly 
trip refer to a precise text. In fact, the episode of the identification of 
Zostrianos with the angelic Glories (Zostrianos VIII. I. 5. 15-20) and that of 
the revelation of the mysteries (VIII. 1. 128.15-20) seem to us to have been 
taken, or, so to say, quoted, from the Slavonic Book of the Secrets of 
Enoch (II Enoch)*. Let us examine these two passages of Zostrianos. 

Zostrianos, accompanied by an angel of light, passes through the thir- 
teen aeons of the inferior sphere without being stopped by their archons. 
After this first ascent, he receives a baptism. We read in VIII.1.5.15—20: 
"I was baptised and I received the image of the Glories there. I became 
like one of them. I left the airy earth and passed by the copies of aeons, 
after washing there seven times in a living water, one for each of the 
aeons". Let us recall now what is said in II Enoch ch. IX. Enoch, having 
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ascended to the seventh heaven, is put before the face of the Lord. The 
Lord exhorts his Glorious Ones to let Enoch stand before Him: *and the 
Lord said to Michael: take Enoch and take him out of his earthly gar- 
ments and anoint him with good oil and clothe him in garments of glory. 
And Michael took me out of my garments and anointed me with good 
oil,... and I looked at myself and I was as one of his Glorious Ones and 
there was no difference of aspect".* The relation between the two formulae 
is evident: 


Zostrianos II Enoch 
Ireceived the image of the Glories I looked at myself and I was as 
there. I became like one of them. one of his Glorious Ones and 


there was no difference of aspect. 


These formulae call for some commentary. The two passages tell us 
that both Zostrianos and Enoch become equal to the Glories (or the 
Glorious Ones in II Enoch). First of all, who are these Glories and what is 
the consequence for the initiate of becoming himself a Glory? According 
to the angelology of the author of II Enoch, the Glorious Ones are the 
highest order of the Archangels: we read in II Enoch IX: "they serve the 
Lord, not leaving him by night, nor going away by day, standing before 
the Lord's face and doing his will".* Michael and Gabriel have to be 
counted, according to this text, among the Glorious Ones. Also in 
Zostrianos, the class of the Glories has a privileged position among the 
angelic categories: the Glories are the positive counterpart of each aeon 
and it is their mission to save the initiate: "they are perfect thoughts that 
do not perish, being models of salvation" (VIII. I.46.20).5 

The identification of the initiate with the Glories is found at two differ- 
ent moments of the heavenly trip in II Enoch and in Zostrianos. 

In the Jewish Pseudepigraphon, the identification with the Glorious 
Ones is the final result of the Patriarch's ascent. Enoch, having by then 
reached the seventh heaven and after having overcome the hostility of the 
angels, is clothed with heavenly garments and anointed by Michael. From 
this moment on, Enoch can understand the divine revelations that Vreveil 
communicates to him on the order of God, and write them down. Having 
accomplished this task, Enoch will have the right to sit on the left of God, 
closer to God than Michael. 

In Zostrianos, on the contrary, the identification with the Glories takes 
place at the beginning of the heavenly trip. To become like a Glory is, in 
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the gnostic treatise, the conditio sine qua non for passing through the 
copies of the aeons (VIII.1.5.19) and attaining knowledge. 

The allusion to the passage of II Enoch concerning the identification 
with the Glories, is loaded in Zostrianos with a typical gnostic content: it 
is the opposition of the archons that Zostrianos can overcome by his 
identification with the Glories. This idea was already announced in II 
Enoch, which alluded to the hostility of the angels surrounding God at the 
sight of the privileged ascent of a man, Enoch." It is probable that the 
mention of the angels's hostility in the Jewish Pseudepigraphon, led the 
gnostic author of Zostrianos to insert the formula of the identification 
with the Glories from the Book of the Secrets of Enoch into his own text. 

With the help of an angel of light, Zostrianos passes through the thir- 
teen aeons of the atmosphere without being seen. This provokes the reac- 
tion of the archons, but Zostrianos, now like a Glory, can face the wicked 
guardians of heimarmene and say: *I became like one of them, I left the 
airy earth and passed by the copies of aeons" (VIII.1.5.18-20). The theme 
of the unnoticed ascent to heaven which appears in Jewish-Christian 
literature, e.g., in the Ascension of Isaiah,? probably goes back to more 
ancient times. However, it becomes in Gnosticism the object of a partic- 
ular reinterpretation, being applied to the figure of the Savior.? 

The Apocalypse of Zostrianos exemplifies this gnostic tendency of inter- 
pretation: Zostrianos assumes the characteristics of a Savior; it is his role 
to be a mediator between the highest world and the elect seed of Seth; the 
seed will be saved by the revelations that Zostrianos will communicate to 
him, after having come back to earth. 


A second passage of the Apocalypse of Zostrianos recalls again the 
Book of the Secrets of Enoch. We are now at the end of the heavenly trip 
of Zostrianos to whom the mysteries of each aeon and the angelic entities 
ruling them have been revealed. After the revelation of the four aeons 
Autogeneis, Zostrianos is told that those who exist in matter will fade 
away, because they have been ignorant of God (VIII.1.128.15). The text 
goes on as follows: *Behold, Zostrianos, you have heard all these things 
that the gods do not know and which are unattainable to the angels".!? 
We find the same idea of a revelation made to a human being but ignored 
by angels, in II Enoch, in a formula quite close to the one in Zostrianos. 
We read in II Enoch XI: *And the Lord summoned me and put me on 
His left, nearer than Gabriel, and I adored the Lord. And the Lord told 
me: all you have seen, Enoch, that stands without movement and that 
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moves, and that has been accomplished by me, I shall explain to you even 
before it appeared in the beginning, all that I created from non-being, and 
from invisible to visible. For not to my angels have I explained my secret 
and I have not told them their rise and they have not known my endless 
and unknowable creation, and to you I explain it today".!! The central 
part of the two formulae is strikingly similar: 


Zostrianos II Enoch 
Behold, Zostrianos, you have Not to my angels have I explain- 
heard all these things that the ed my secret and to you I explain 
gods do not know and which are it today. 


unattainable to the angels. 


In II Enoch, this formula, uttered by God himself, is placed after the 
identification of Enoch with the Glorious Ones, and introduces the 
account of the revelations communicated by God to the Patriarch. In the 
gnostic treatise, on the contrary, the above formula closes the account of 
the mysteries told to Zostrianos. God does not enter directly into contact 
with the initiate, according to the gnostic canons of an Agnostos Theos.?? 
It is by a mediating entity, Youel, strictly linked to God,? that Zostrianos 
learns what is unknown both to the gods and to the angels. Let us notice 
the addition of the "gods" mentioned along with the angels in the Apoc- 
alypse of Zostrianos. These gods merely constitute one of the numerous 
categories of angels filling the Pleroma that are listed by the author of 
Zostrianos: judges, lights, revealers, powers, spirits, angels who bless, and 
so on.^ This multiplication of the inhabitants of the highest world is in 
line with a gnostic speculation that aims at removing the divinity as far as 
possible from the world, as we have just noticed in Zostrianos, by the 
insertion of numberless angelic beings. 

After having attained knowledge, Zostrianos participates to the un- 
animous blessing of the angels glorifying the Hidden Aeon, the Virgin 
Barbelo and the Invisible Spirit (VIII.1.129.10). Thus he becomes all- 
perfect, is written in glory, is sealed, and receives a crown of perfection. 

Could we affirm that the author of Zostrianos has taken the two passa- 
ges we have just examined from II EnocA? The relation between the two 
passages of Zostrianos with those of the Jewish Pseudepigraphon is con- 
siderable and permits us to suggest that the gnostic author could have 
known the Book of the Secrets of Enoch, or, at least, some books related 
to II Enoch. 
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The Book of the Secrets of Enoch, written by a Jew in Egypt in the 
Roman period? could have been part of the stock of knowledge of a 
cultivated man such as the author of Zostrianos. This case is not, how- 
ever, an isolated one. Some works of Enochic literature were in fact 
known in the gnostic milieu. Texts such as the Kore Kosmou,!* a gnosticis- 
ing writing composed in Egypt, and the Apocalypse of Asclepius'? counted 
among their sources I Enoch (Ethiopic Enoch).!? Similarly, Pistis Sophia, 
of Egyptian origin as well, did not ignore the speculations about the tree 
of life of I Enoch, but made explicit reference to it.!? 

We can therefore remark that a whole gnostic milieu in Egypt knew the 
Enochic literature and had made it the object of careful reflection. 

The Apocalypse of Zostrianos, with its two allusions to II Enoch which 
we have just analysed, gives us a further confirmation of the diffusion of 
Enochic literature in a gnostic milieu. 


However, the Book of the Secrets of Enoch is not the only instance of 
contact between Zostrianos and Jewish intertestamental literature. In 
fact the language of Zostrianos 1s partly built on expressions and formulae 
that have a clear Jewish background. In this perspective, let us read the 
passage of Zostrianos VIII.1.3.15—24. After having left the somatic dark- 
ness and the femininity of desire, Zostrianos judges negatively the dead 
creation within him and the Cosmocrator of this world. This guilty con- 
science leads him to question himself about the upper world and the 
nature of God: 

"[ was meditating to understand these matters / and I kept bringing 
them up daily, according / to the custom of my race, to the God / of my 
fathers. I kept uttering the praise / of all these, because my Patriarchs / 
and my fathers have sought (and) have found. / As for me, I did not cease 
seeking / a place of rest worthy of my spirit / as I was not yet bound in the 
perceptible world." 

This passage cannot but recall the customs of the Essenic Congregation 
and some of its elements deserve a commentary. First of all, the medita- 
tion. Zostrianos devotes himself to the meditation of divine matters in 
order to understand them. The language employed in these lines of 
Zostrianos emphasizes the effort of knowledge to comprehend the heaven- 
ly secrets. Let us remember that a Book on Meditation is mentioned several 
times in the Qumran texts and seems to have constituted the basic instruc- 
tion for the members of the Congregation.?? Meditation in Zostrianos 
3.15-24 is described as perpetual, daily, continuous. Some writings 
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describing the customs of the Essenes use the very same language and 
accent on meditation as Zostrianos and call for attention: "and let always 
be present where are the Ten, a man studying the Law day and night, con- 
stantly" (Rule of the Congregation VI.6—7); "I shall bless Him and I shall 
meditate on His strength" (ibid., X.16); "according to your knowledge I 
shall meditate on your truth the whole day" (Hymn R — X.20)?! and, 
most of all, chapter XXII.5-6 of the Liber Antiquitatum Biblicarum of 
Pseudo Philo: *et quare non docuistis filios vestros verba Domini quae 
audistis ex nobis? Quia si erant filii vestri in meditatione legis Domini, 
non seducebantur sensus eorum post sacrarium manufactum... et ideo 
nunc euntes effodite sacraria quae edificastis vobis, et docete legem filios 
vestros et erunt meditantes eam die ac nocte, ut fiat eis per omnes dies 
vitae eorum Dominus in testimonium et iudicem".?? 

Some Apocrypha and Pseudepigrapha of the Old Testament have to be 
compared with this passage of Zostrianos. Consider Tobit 4.5; 4.19; 12. 
17-19 as well as Judith 11 .17 on daily meditation and prayer. 

Another expression in the quoted passage of Zostrianos must be ex- 
amined. It is the expression "the God of my Fathers", to whom Zostrianos 
addresses his prayer. This formula has a clear Jewish origin too, and finds 
several parallels: LXX Ode 7.26, Ode 8.51—52, Ode 12.1, I Esdras 1.50; 
4.60; 8.25.58; 9.8; 3 Maccabees 7.16; 4 Maccabees 12.18; Wisdom 9.1; 
Tobit 8.5; Judith 5.8; 7.28; 9.12; 10.8; Daniel 2.23; 3.26; Jubilees 31.31; 
44.5; the Testaments of the XII Patriarchs: Ruben 4.10; Simeon 2.8; Juda 
19.3; Dan 1.9a; Gad 2.5; Joseph 1.4 and 6.7; History of the Captivity of 
Babylon 19.5; 34.8?*. Josephus,^* Pseudo Philo?? and the Story of Joseph 
and Asenetl?$ also show frequently the formula *the God of my Fathers", 
most often in a context of prayer. 

The insistence on tradition which can be heard in the expression "the 
God of my Fathers" recurs in the allusion to the Patriarchs (Zostrianos 
3.19). The Coptic expression 3orp neiote (literally: the first fathers) 
seems to be a semitism (Caboth hariSónim — the first fathers) designating 
the Patriarchs (as e.g. 1n Jeremiah 11.10 and in Zsaiah 43.27).?* 'This ex- 
pression, when used by Zostrianos, leads us to understand that its author 
saw himself in continuity with a specific tradition, that of the Fathers of 
Israel. But besides the use made by the author of Zostrianos of this Jewish 
formula, we must emphasize the extent of his reinterpretation. The 
Patriarchs become here Adamas, the Primordial Man, and Seth, his son, 
from whom an elect seed and genos have been generated (Zostrianos 
30.5-10). It is this genos that will be saved, the text tells us in Zostrianos 
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131.11—20, by the revelations of Zostrianos. It is the customs of this race?? 
that must be followed in order to reach salvation. 

The expression "place of rest" and "perceptible world" (Zostrianos 
3.20—25) must also be noticed. Both have parallels in Judaism.?? They are 
taken over in Zostrianos and used to symbolize the two opposite poles of 
the gnostic story of salvation, from the bondage of Heimarmene to the 
Anapausis of Pleroma. 

Finally, the expression *holy men" in Zostrianos 4.13 ("do you re- 
member that you are the father of your race... a messenger of God to you 
through holy men?") cannot but evoke the Essenian literature, where the 
"ishhaqodesh" functions as a technical formula to design the members of 
the Congregation.*?? 


In conclusion: The author of the Apocalypse of Zostrianos, by his allu- 
sions to the Book of the Secrets of Enoch on the one hand, by his language 
based on Jewish formulae on the other, invites us to think that he might 
have known the Jewish literature that developed in an Essenic milieu. 

To these formulae, to these allusions, the author of Zostrianos gives a 
gnostic seal, as we tried to point out. The elements of the Jewish tradition 
taken up in Zostrianos, have been reinterpreted in the light of a new 
ideology, the gnostic one. 

The analysis of the Apocalypse of  Zostrianos, as well as that of other 
Nag Hammadi texts, when done in comparison with the Pseudepigrapha, 
can cast a new light upon the controversial problem of the existence of a 
Jewish gnosticism. 


NOTES 


! "The text of the Apocalypse of Zostrianos is published in The Facsimile Edition 
of the Nag Hammadi Codices, Codex VIII (Leiden 1976) 1.1—132.9. A translation by 
J. Sieber is published in 7he Nag Hammadi Library in English, ed. J. M. Robinson (San 
Francisco 1977) 368—393. 

? More precisely, two Jewish texts have to be quoted: 7e Testament of Levi ch. 
VIII and II Enoch ch. IX. I treated this problem in Un rituel idéal d'intronisation dans 
trois textes gnostiques de Nag Hammadi in Nag Hammadi and Gnosis, papers read at the 
First International Congress of Coptology, Cairo, December 1976, ed. R. McL. Wilson 
(Leiden 1978) 91—95. The Jewish background of the Testament of Levi is controversial: 
M. Philonenko, Les interpolations chrétiennes des Testaments des XII Patriarches in 
Cahiers de la Revue d' Histoire et de Philosophie Religieuses, n? 35 (Paris 1960) sees it as 
an Essenic text. G. Kretschmar, Beitráge zur Geschichte der Liturgie insbesondere der 
Taufliturgie in Ágypten, in Jahrbuch für Liturgik und Hymnologie 8 (1963) 1—54, sees 
Test. Levi as a Jewish-Christian work. 
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?* Edition and translation by A. Vaillant, Le Livre des Secrets d' Hénoch, (Paris 
1952). 

* [n A. Vaillant, op. cit., 26.18-27.2. 

5  [bid., 23.11-13. 

$ For the angelic category of the Glories, see also 7he Gospel of Egyptians, NH 
III.2.41.22; 43.12; 44.15; 50.7; 53.22; 54.4.25; 55.24; IV.2.51.14; 54.24; 55.5.6; 56.14; 
57.5; 58.1; 62.7; 65.16.22; 66.13; 73.22; 78.15. Allogenes, NH X1.3.50.20; 52.14; 
55.13.18.34; 57.25. 

"^ We read in II Enoch IX (ed. A. Vaillant, 25.16-18): *and the Lord tried his 
servants and told them: let Enoch ascend and stand before my face for ever". Let us 
note that in II Enoch the good angels themselves react against the Patriarch. The theme 
of the protest of the angels, seeing Enoch's ascension and of God's preference towards 
him (revelation of the mysteries), is largely attested in III Enoch (ed. H. Odeberg, 
3 Enoch or the Hebrew Book of Enoch, repr. New York, 1973), ch. 1.3: "Lord of the 
Universe, I pray thee... be valid for me in this hour, so that Qasfiel (the guardian of the 
seventh hall), the prince, and the angels with him may not get power over me nor throw 
me down from the heavens" and in 1.7-8: *as soon as the princes of the Merkaba and 
the flaming Seraphim perceived me, they fixed their eyes upon me. Instantly trembling 
and shuddering seized me and I fell down and was benumbed by the radiant image of 
their eyes and the splendid appearance of their faces; until the Holy One, blessed be 
He, rebuked them, saying: my servants, my Seraphim and my Ophannim! cover ye 
your eyes before Ishmael, my son, my friend, my beloved and my glory, that he tremble 
not nor shudder!". Cf. also 3 Enoch 1I.2; IV.7-8; VI.2-3 (the protest of the angels 
against the revelation of secrets to Enoch); XI.1; XII.1; LXVIII (D).7. 

5 Ascension of Isaiah (ed. G. H. Box, The Apocalypse of Abraham and the Ascension 
of Isaiah, London, 1919, pp. 29-62) X.8-11: *go forth and descend through all the 
heavens, and Thou wilt descend to the firmament and that world: to the angel in Sheol 
Thou wilt descend but to Haguel Thou wilt not go. And Thou wilt become like unto the 
likeness of all who are in the five heavens. And thou wilt be careful to become like 
the form of the angels of the firmament. And none of the angels of that world shall 
know that Thou art Lord with Me of the seven heavens and of their angels". Cf. also 
X.20.25.26.27.29.30.31; X1.26.27.28.29.30. 

* The same theme appears in some texts of the Nag Hammadi Library: 77e 
Apocalypse of Adam, NH V.5.77.13; The Paraphrase of Shem, NH VII.1.19.22 and 
especially The IInd Treatise of the Great Seth, NH VIL.2.55.36—56.32: "their Ennoias 
did not see me, for they were deaf and blind and I subjected all their powers. For as I 
came downward, no one saw me. For I was altering my shapes, changing from form to 
form. And therefore, when I was at their gates, I assumed their likeness. For I passed 
them by quietly, and I was viewing the places and I was not afraid nor ashamed for 1 
was undefiled". Cf. ibid., 51.24ss. See also Testimony of Truth, NH IX.3.74.20-26 and 
Pistis Sophia 1, ch. 28 (ed. C. Schmidt, translation V. Macdermot, Nag Hammadi 
Studies IX, Leiden, 1978). 

1^ Analogous formulae can be found in the //nd Apocalypse of James, NH V.4. 
56.17ss: *my beloved! behold, I shall reveal to you those things that (neither) the 
heavens nor their archons have known. Behold, I shall reveal to you those (things) 
that he did not know". 

H [n A. Vaillant, op. cit., 29.1—9. A parallel text can be found in 3 Enoch XI.1: 
*Henceforth the Holy One, blessed be He, revealed to me all the mysteries of Tora and 
all the secrets of wisdom and all the depths of the Perfect Law; and all living beings' 
thoughts of heart and all the secrets of the universe and all the secrets of creation were 
revealed unto me even as they are revealed unto the Maker of creation". 

1 JQCf. E. Norden, Agnostos Theos, Untersuchungen zur Formengeschichte religióser 
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Rede (Leipzig 1913) and A. J. Festugiére, La Révélation d' Hermés Trismégiste, vol. IV, 
Le Dieu Inconnu et la Gnose (Paris 1954). 

35 Youel, "the one pertaining to the Glories", described as a male virgin revealing 
mysteries to the initiate, can be found in some texts of the Nag Hammadi Library: 
Gospel of Egyptians, NH III.2.50.2; 53.25; 55.22; 62.6; IV.2.56.20; 59.23; Zostrianos, 
NH VIII.1.52.14; 54.17; 63.11; 125.14; Allogenes, NH XI.3.50.20; 52.14; 55.18.34; 
57.25. The name Youel cannot but remind the name of Iaoel, the privileged angel that 
conducts Abraham on his celestial journey, and whose name contains the Tetragram- 
maton, in the Apocalypse of Abraham ch. X: "I am called Iaoel by Him who moveth 
that which existeth with me on the seventh expanse upon the firmament, a power in 
virtue of the ineffable Name that is dwelling in me" (translation by G. H. Box, op. cit., 
46—47). The Gospel of Egyptians (NH III.2.65.23-26) preserves the Jewish tradition of 
Iaoel-Iouel associated with the Name of God. In the Nag Hammadi texts, Iouel seems 
to have been identified with Barbelo, the feminine entity emanating from the First 
Power. I dealt with this topic in a paper *Youel et Barbélo dans les textes de Nag 
Hammadr", read at the Colloque International sur les textes de Nag Hammadi, Univer- 
sité Laval, Canada, August 1978, to be published in the Acts of this Colloque in 1980. 
G. Quispel already identified Barbelo (Abr-belo) as Iaoel in C. C. Jung und die Gnosis, 
in Eranos Jahrbuch XXXVII (1968) 293. Cf. also A. F. Segal, Two Powers in Heaven, 
Early Rabbinic Reports about Christianity and Gnosticism (Leiden 1977) p. 65 n. 20, 
p. 170, 196, 197 on faoel. 

^4 (Cf. Sophia Jesu Christi, NH III.4.102.5ss (he created for himself gods and angels 
and archangels"); parallel text in Eugnostos the Blessed, NH II.3.77.20ss ; Sophia Jesu 
Christi, NH III.4.11.15ss: "for by his concurrence and his thought the powers were first 
revealed who were called gods. And the gods of the gods by their wisdom revealed 
gods; by their wisdom they revealed lords; and the lords of the lords revealed lords by 
their thinking. And the lords by their power revealed archangels. The archangels by 
their words revealed angels". Parallel text in Eugnostos, NH III.3.87.10. Cf. The 
Concept of our Great Power, NH VI.4.37.10 (gods and angels) and ibid., 39.8 (the gods 
and the angels and the powers); Melchizedek, NH IX.1.2.9—10 (female gods and male 
gods together with their archangels). See also Epiphanius, Panarion 37.4.1 (the world is 
created by aeons, gods, virtues, angels), quoted by H. Ch. Puech, *Fragments retrouvés 
de l'Apocalypse de l'Allogéne" in En quéte de la Gnose, 1 La Gnose et le Temps (Paris 
1978) 286, note 2. 

15 On the origin of II Enoch, see J. T. Milik, Problémes de la littérature hénochique 
in HTR 64 (1971) 333-378, and A. Caquot, La pérennité du sacerdoce in Mélanges 
offerts à Marcel Simon. Paganisme, Judaisme, Christianisme (Paris 1978) 109—116. 

1€ Kore Kosmou in Hermés Trismégiste, Corpus Hermeticum, Fragments extraits de 
Stobée, ed. A. J. Festugiére, vol. IV (Paris 1954) 1-22. 

" Apocalypse of Asclepius, in Corpus Hermeticum, op. cit., vol. II (Paris 1960) 
296—355, also found in Nag Hammadi Codex VI.8.65.15—-78.43. 

15 On the Jewish sources of these two writings, see M. Philonenko, La plainte des 
ámes dans la Koré Kosmou, in Proceedings of the International Colloquium on Gnosticism 
(Stockholm 1977) 153-156 and, of the same author, Une allusion de l'Asclepius au 
Livre d'Hénoch in Christianity, Judaism and other Graeco-Roman Cults, Studies for 
Morton Smith at sixty, ed. J. Neusner, IL, Early Christianity (Leiden 1975) 161—163. 

1  Pistis Sophia, ed. cit., book IL, ch. 99 (p. 247) and book III, ch. 134 (p. 349). 

? Cf. A. Dupont-Sommer, Les Écrits Esséniens découverts prés de la Mer Morte 
(Paris ?1968) 85-86. 

^ Cf.also Rule of the Congregation X.9—10: *I shall sing in the knowledge ... when 
day and night will arrive, I shall enter in the Alliance of God". Hymn P —IX.7: *my 
soul was meditating on your marvels". Hymn S—XLS5-7: *on my tongue a song of 
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blessing .... I sing your graces and meditate the whole day. I shall bless constantly your 
Name". Hymn U —XII.3-4: *I shall bless your Name ... with blessings and actions of 
grace and with prayer ... supplying you constantly". 

? Ed. C.Perrot, P. M. Bogaert, D.J. Harrington, Pseudo-Philon, Les Antiquités 
Bibliques, I-II (Paris 1976). The problem of the controvers (Essenic?) origin of the 
LAB is discussed in the vol. II of C. Perrot, pp. 30-31. 

? Ed. K. H. Kuhn, A Coptic Jeremiah Apocryphon in Le Muséon LXXXIII (1970), 
95-135 and 291-350. 

?! See K. H. Rengstorf, A Complete Concordance to Flavius Josephus (Leiden 1975) 
II, at 9£6gq. 

?5 Liber Antiquitatum Biblicarum 10.4; 22.3.5.7; 25.6; 43.7; 47.1.2. 

?6 Joseph and Aseneth 8.10, ed. M. Philonenko, Joseph et Aséneth (Leiden 1968) 157. 

? [Isaiah 43.27 has the expression in the singular: *your first father has sinned". 
The LXX translate with a plural: oi ratépegg ópóv npótot. Cf. also Deuteronomy 
19.14 where the hebrew *'the first" becomes oi tat£pegc in LXX. 

?3 "The formula "according to the custom of my race" has a quite evident Jewish 
background too. Cf. Judith 13.10: xai £&fjA9ov ai 660 üpa katà vóv £91onóv abtv 
&ri ti]jv rpocsux v. See also Judith 6.20; 8.33; 9.14; 12.3 on the race. Josephus and 
Philo employ often the expressions such as "tà xátpia vv Iovóaí(ov E9n" or *1ó 
1ütpiov É£9oc" (for Josephus, see K. H. Rengstorf, op. cit., II, at £9oc. For Philo, se2 
I. Leisegang, Philonis Alexandrini Opera quae supersunt, Indices ad Philonis Alexandrini 
Opera (Berlin 1930) VII.2, at £9oc). 

?? For the place of rest, cf. Joseph and Aséneth, ed. cit., 22.9; cf. 8.11 and 15.7. For 
the perceptible world (6 aio89ntóc kóopoc), in Greek in Zostrianos, see Philo, De 
Congressu Eruditionis gratia 117; De Ebrietate 30; Quod Deus sit immutabilis 31. 

?? Rule of the Congregation V.13.18; VIIL.17.23; IX.8. Cf. also Psalms of Solomon 
III.8b (xai ó xóptoc kxa9apíGst rüv ávopa óctov kai tóv oikov abto0); IV.6.8; VIIT.23; 
X.6; XIIL10.12; XIV.3.10. On these Psalms, probably of Essenic origin, see A. 
Dupont-Sommer, Compte-rendu des conférences, Annuaire de l'École Pratique des 
Hautes Études, IVéme section, 1964-1965, pp. 137—144. 
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APPUNTI SULL'INVETTIVA IN GIROLAMO 
DI 


LORENZO VISCIDO 


E' mia intenzione esaminare, in questi Appunti, un particolare modo di 
atteggiarsi della lingua di Girolamo allorquando esprime contenuti ricon- 
ducibili ai toni propri dell'invettiva: mi riferisco al ricorso a «Schelt- 
würter» bestiali da parte dello scrittore per designare gli avversari. E', 
questo, un tema, che non mi pare sia stato, finora, oggetto di una partico- 
lare trattazione. Se é vero, infatti, che il Seliga! ed il Süss? hanno bene 
rilevato come l'invettiva geronimiana, modellata su quella di Cicerone, 
costituisca un vero e proprio genere letterario e sia, peraltro, connaturale 
al carattere irascibile del Santo, non esaurientemente, tuttavia, essi si sono 
interessati al tema suddetto. Il Seliga, ad esempio, ha rilevato si parecchi 
epiteti bestiali che Girolamo usa nella polemica che svolge contro i suoi 
avversari; ma il suo proposito e stato quello di elencare dei parallelismi 
di carattere linguistico tra alcuni brani geronimiani e alcuni passi cicero- 
niani, piuttosto che risalire alla carica semantica di quei termini, coglierne 
le sfumature espressive, per meglio comprendere i sentimenti dello 
scrittore. Recentemente, inoltre, la Opelt, che si é soffermata sul lessico in 
sette opere polemiche di Girolamo,? ha rilevato anch'essa que a là alcune 
ingiurie bestiali, senza peró, come già 1l Seliga, indagare sull'efficacia 
espressiva che esse assumono in Girolamo polemista.* 

Attraverso l'analisi di alcuni brani scelti tra i piü significativi dell'opera 
geronimiana cercheró ora di esaminare — come ho già fatto per l'ironia 
nelle Lettere di Girolamo? - l'espressività geronimiana relativa alla pole- 
mica, limitando, come già s'é detto, la mia ricerca agli « Schimpfwórter» 
bestiali. 

Vorrei far notare, innanzitutto, che in Girolamo l'impiego di tali 
ingiurie — alla cui base sta ora «die anthropologisch orientierte Charak- 
terologie der Tiere»$, ora la fisionomia, che offre 1 suoi tratti per anima- 
lizzare? — non costituisce una novità, dal momento che esso e già tradizio- 
nale (si pensi alle metafore bestiali in Cicerone?) e poggia le sue radici nel 
teatro comico latino?. E? da rilevare, tuttavia, che, mentre, negli autori 
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comici e nel latino classico certi accostamenti ad animali propri della lingua 
viva presentano spesso nulla di offensivo!? (servono, nel caso dei comme- 
diografi, a sortire l'effetto comico, a suscitare il riso del pubblico!!; in 
alcuni autori classici hanno a volte un tono vezzeggiativo!?) o hanno un 
senso meno crudo che per noi (cfr. Mart. 8,22,2: hybrida sum, si das, 
Gallice, verba mihi), in Girolamo, invece, assumono sempre un valore 
fortemente dispregiativo: in lui c'é l'ardore polemico, lo spirito aggres- 
sivo!? (non va dimenticato, peraltro, che Girolamo, quale scrittore cris- 
tiano, spesso si serve del linguaggio simbolico della Bibbia, dove certi 
animali hanno un valore prettamente negativo). Le ingiurie di cui egli 
s'avvale, marcate al conio del suo temperamento, non vogliono suscitare 
il riso di nessuno: esse servono a difendere se stesso e la dottrina del 
Cristo, in nome della quale spesso egli lotta, da reali attacchi da parte di 
vari avversari. 

Nello scrittore di Stridone il ricorso agli «Schimpfwórter» bestiali 
avviene sia quando si tratta di una persona precisa, individuata, sia di 
gruppi di persone, con cui egli sia in polemica. 

Un esempio del primo caso puó essere offerto dal seguente passo della 
lettera VI!4: 


«Et licet me sinistro Hibera excetra rumore dilaniet, non timebo 
hominum iudicium habiturus iudicem meum», 


Qui l'avversario, un maldicente sul conto del Santo, e definito excetra 
(appunto per la sua perfidia, tipica della serpe), sostantivo, questo, che e 
già spregiativo prima di Girolamo, in genere riferito a donna (cfr. Plaut. 
Cas.644; Pseud.218; Liv.39,11,2; Apul. Met.10,28); qui riferita a 
uomo, la « Schlangenmetapher» é di tono ancor piü sarcastico (cfr. pure 
Hier. dial. c. Luc. 15,PL 23,177B). 

Con «Tiermetaphern»! é indicato l'avversario anche negli esempi che 
seguono: 


« Volo corniculae detrahere garrienti: rancidulam se intellegat cornix ».!* 

E ancora: 

« Testudineo Grunnius incedebat ad loquendum gradu et per intervalla 
quaedam vix pauca verba capiebat et eum putares singultire, non prolo- 
qui... Totus ambiguus, ut ex contrariis diversisque naturis, unum mon- 
strum novamque bestiam diceres esse compactam, iuxta illud poeticum: 

"Prima leo, postrema draco, media ipsa chimaera' ».!? 


Nel primo passo il termine designante l'avversario cornicula,!? seguito 
com'é dall'altro cornix (lo scrittore, con l'epanalessi, insiste su tale deno- 
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minazione, quasi voglia dire «cornacchia della malora»??), racciude un 
senso peggiorativo, quale gli & conferito specialmente dal diminutivo 
rancidula, riferito a cornix. Vale a dire: la cornicula € proverbiale, come é 
noto, per la sua longevità :?! Girolamo, volendo riprendere una cornacchia 
che parla troppo (garriens??), le ricorda la sua vecchiaia, facendole capire 
che é come sono i vecchi che ripetono sempre cose stantie: le cose in- 
vecchiate, del resto, prendono 1l rancido (cfr. Hor. Sat. 2,2,89) e rancidus, 
figuratamente, e «chi fa arricciare il naso, disgustoso, molesto».?? Molto 
probabilmente Girolamo qui tiene presente Persio, St. 1,33: rancidulum 
quiddam balba de nare locutus.?^ 

Nel secondo esempio vengono dallo Stridonense accumulati parecchi 
epiteti desunti dal mondo animale, per presentare l'avversario in un'esa- 
gerata forma di ibridismo e, quindi, nella sua totale negatività. 

Si noti, innanzitutto, l'espressione iniziale Testudineo Grunnius ince- 
debat ad loquendum gradu: l'avversario, per la sua fisionomia, é visto, per 
il momento, come un maiale (Grunnius) che procede a passo di tartaruga 
(cfr. Plaut. Aul.49:/Testudineum istum tibi ego grandibo gradum|[).?5 
Grunnius,?5 infatti, € un nome derivato da grunnio, verbo, questo, che in 
senso proprio é adoperato per esprimere la voce del maiale.?? Se Grunnius, 
peraltro, ha un'elocuzione difettosa (ut eum putares singultire, non 
proloqui), ció € perché il maiale ha la gola delicata (cfr. Plin. N.^. XL,68,1 : 
Guttur homini tantum et suibus intumescit; cfr. pure Eliano, H.A. 3,35, 
dove si parla di un maiale afono in Macedonia: dqcova ... v Maxkeóovía 
0& 06). Si osservino, poi, 1 termini monstrum e bestia che seguono qui: essi 
racchiudono un forte valore spregiativo (cfr. per un uso analogo Cic. Cat. 
56; 74: monstrum exsecrabile; Phil. 3,11,28; 12,11,26: taeterrima belua), 
reso ancora piü evidente dalle denominazioni bestiali del verso lucreziano 
finale (V, 905),?? mediante cui Girolamo fa ora apparire l'avversario come 
capra. L'ipsa lucreziano, infatti, e il grecismo chimaera «sottolineano 
dottamente che il nome e dato dalla parte centrale e maggiore del corpo; 
che l'animale nel suo insieme é una capra: *e nel mezzo é appunto chimera', 
cioe, é, come dice il nome, capra ».?? 

Degno di attenzione, ancora, e il passo che segue: 


«Insurgat licet scorpio et arcuato vulnere ferire conetur...».99 


Scorpio, con cui viene qui indicato l'avversario, é un termine che nella 
Sacra Scrittura assume un preciso valore simbolico. Lo scorpione, insieme 
al serpente, é considerato nella Bibbia e nei Padri nell'accezione negativa, 
nella funzione tentatrice dell'uomo: il diavolo.?! Lc 10,19 li assimila: 
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Ecce dedi vobis potestatem calcandi supra serpentes et scorpiones et super 
omnem virtutem inimici. Ció ribadisce Cirillo di Gerusalemme (Catech. 
III, 11-12 bapt., PG 33,441-444) e lo gnostico Teodoto (Exc. Theod. 76, 
SC.23,198—200). Tertulliano vede negli scorpioni e nei serpenti lo spirito 
della malizia (/Adv. Marc.4,24,10: Et utique scimus...Figurate scorpios et 
colubros portendi spiritalia malitiae??). Allo stesso modo lo Pseudo 
Crisostomo (In Ps. 90,13, PG 55,761) riconosce in quelle bestie tfjG kata 
Ó ióc. Si capisce, a questo punto, come nel brano geronimiano sopra 
riprodotto l'avversario sia considerato in una funzione prettamente 
negativa: come nello scorpio, Girolamo vede in lui il virus della malizia.?? 

Non solo singole persone, come s'é fatto cenno, vengono apostrofate da 
Girolamo con «Schimpfwórter» bestiali, ma anche interi gruppi. Molto 
spesso infatti, col nome infamante di qualche animale, vengono attaccati, 
in polemica, sia coloro che sono avversari personali, sia le sette ereticali. 
Gli esempi potrebbero essere numerosi; tuttavia ne prendiamo in conside- 
razione solo alcuni. 

Ecco come Girolamo rinfaccia l'ugnoranza ad alcuni avversari personali 
e li deride: 


«revertimur ad nostros bipedes asellos, et in eorum aurem bucina 
magis quam cithara concrepamus ».?! 


Appare subito in rilievo il diminutivo asellus?* dal tono ironico e, ad un 
tempo, dispregiativo (non sempre asellus € spregiativo come in Girolamo, 
se si pensa che Orazio (Sat. 1,9,20) paragona se stesso a un «asinello» e, 
in certi casi, € persino vezzeggiativo (cfr. Aug. in Gell. 15,7,3)): 1l termine 
bipes?8 attenua la metafora, sottolineandone il tono iperbolico che viene 
ridimensionato in riferimento all'aspetto umano. Degna di rilievo, inoltre, 
é l'espressione in eorum aurem bucina magis quam cithara concrepamus, 
che allude ad una frase proverbiale (asinus ad lyram). Girolamo infatti, al 
paragrafo 1 della medesima lettera da cui il brano 6 tratto, aveva detto 
asino quippe lyra superflue canit, proverbio, questo, che ha precedenti greci 
e latini? e che vuol dire che un asino non s'intende di musica. A questo si 
associa un altro detto proverbiale narrare asello fabellam surdo (Hor. Ep. 
2,1,199),*? che corrisponde al nostro « parlare ai sordi». E allora Girolamo 
fa capire che per certi « asinelli» non basta la cetra per farsi sentire (poiché 
essi non hanno orecchio musicale), ma ci vuole una tromba che risuoni 
molto piü alto e forte.?? 

Anche in quest'altro passo Girolamo ricorre ad una « Tiermetapher», 
per esprimersi intorno ai suoi inimici: 
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«cur me lacerant inimici mei et adversum silentem crassae sues 
grunniunt? ».*? 


L'espressione crassae sues 6€ una « Schmutzmetapher» molto efficace a 
rilevare il tenore di vita sordido e lussurioso degli avversari (cfr. anche 
Hier. Adv. Iov. 2,36,PL 23,349). Essa si puó mettere a confronto con ció 
che Commodiano dice sui Giudei: « Dummodo laetentur saginati vivere 
porci».*! L'immagine si trova gia nell' Epistola di Barnaba (10,3), dove si 
accenna a «quegli uomini, 1 quali sono simili ai porci; quelli cioé che, 
vivendo nelle delizie, dimenticano il Signore ».*? 

Oltre che sues, sonno anche vultures...et bubones gli avversari del Santo 
in Ádv. Iov. 2,36,PL 23,349. Sono termini, questi, che racchiudono un 
valore fortemente dispregiativo già in autori anteriori a Girolamo. Il 
vultur, per cominciare, 6€ simbolo del parassitismo, della cupidigia, 
dell'avidità e delia stoltezza nelle metafore di Plauto (Capt. 844—845; 
Mil. 1043-1044; Trin. 100—102; Truc. 337—339). Spesso e presentato come 
uccello di malaugurio (Ov. ^47m.1,12,19), dirus (Val. Flacc. 4,68,79), 
obscaenus (Sil. 13,472), ater (Iuv. 13,51), associato sempre ai cadaveri 
(Enn. Ann. 138-139; Lucr. 4,679—681). Si fa eccezione, tuttavia, per alcuni 
Padri deila Chiesa, i quali, tenendo conto della fecondità partenogenetica 
degli avvoltoi (cfr. Eliano, 2,46; Dionys, Ixeut. 1,5), propongono a dimos- 
trazione della «verginità feconda» di Maria l'esempio dei vultures. 
Ambrogio, infatti, imitando l'omelia VIII in Exam.180 AB di Basilio, 
parla dell'integrità verginale, riferendo la diffusa credenza che avrebbe 
permesso al popolo di accettare la credibilità del dogma o del mistero 
dell'Incarnazione: Negantur enim vultures indulgere concubitu et coniugali 
quodam usu nuptialisque copulae sorte misceri atque ita sine ullo masculo- 
rum concipere semine et sine coniunctione generare natosque ex his in 
multam aetatem longaevitate procedere. ..Impossibile putatur in Dei Matre 
quod in vulturibus possibile non negatur? Avis sine masculo parit et nullus 
refellit: et quia desponsata Maria peperit, pudori eius faciunt questio- 
nem...*? Girolamo, se consideriamo tutto questo, usa 1l termine vultur ad 
imitazione degli autori classici, per presentare gli avversari nei loro aspetti 
negativi. 

Per quanto concerne il sostantivo bubones, anche questo, come già s'é 
detto, racchiude un senso peggiorativo già prima di Girolamo. Bubo é un 
uccello di cattivo augurio ;^* é ad esso che, insieme alla strix, sono applicati 
orribili epiteti, quali /uctifer, profanus, foedus, funereus, dirus, infaustus 
(cfr. Ov. Met. 5,544,549; 6,431; 10,453; Sen. H.F. 687-688; Calpurn. 6,8; 
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Claud. Eutr. 2,407). Bubo, quindi, come vultur, € adoperato da Girolamo 
per considerare i suoi rivali in una funzione totalmente negativa. 
Esaminiamo, infine, i brani che seguono, in cui lo scrittore attacca alcune 
sette ereticali: 


«Ubi nunc est coluber tortuosus? ubi venenatissima vipera? 'prima 
hominis facies...utero commissa luporum?' Ubi haeresis, quae sibilabat in 
mundo, et me et papam Theophilum sui 1actabat erroris...»*5 

e 

« Et licet venena pectoris non amiserint, tamen os impietatis non audent 
aperire, sed sunt sicut aspides surdae, et obturantes aures suas ».1$ 


Nel primo brano il susseguirsi incalzante delle interrogative retoriche, 
introdotte dall'anafora Ubi...ubi... Ubi, bene evidenzia l'attacco contro 
l'eresia. Questa é comparata al coluber tortuosus (tortuosus € il serpente in 
Vulg. Job, 26,13; Is 27,1; Tert. Adv. Marc. 4,24,10, dove sta a simboleggia- 
re il demonio), perché si insinua insidiosamente nella mente degli uomini, 
strisciando, senza farsi avvertire: l'eresia, come il coluber tortuosus, 
essendo un error, repit (Ambr. Exam. V,14,46:...coluber lubricus omnesque 
serpentes — ideo enim serpenti nomen est inditum, quia non possunt ambulare, 
sed repere — ...*") e, come la vipera, & venenatissima (vipera venenatissima 
é la Caina haeresis in Tert. De bapt. 1, CCh,1,277), perché con il suo virus 
provoca la morte dell'anima. Si aggiunga ancora che lo scrittore, per con- 
ferire piü vigore al suo attacco contro l'Aaeresis, lo sostanzia con parole 
watte dal III libro dell'Eneide di Virgilio (vv. 426—428), che, cosi sganciate 
dal contesto, sembrano quadrare perfettamente col discorso che si sta 
facendo. Infine, quasi a rilevare che eresia e serpenti sono una sola cosa, 
quando lo scrittore parla chiaramente di haeresis, fa dipendere da questo 
termine il verbo sibilo, che si riferirebbe benissimo ad un coluber o ad una 
vipera. 

Circa 1l secondo passo, l'espressione sicut aspides surdae,*8 et obturantes 
aures suas & una similitudine che, tratta dalla Bibbia (Vulg. Ps. 57,5), 
esprime l'ostinazione con cui Girolamo caratterizza la condizione spiri- 
tuale degli eretici (già Commodiano (Instr. 2,9,19) aveva paragonato agli 
aspides surdi gli apostati, per caratterizzare la loro condizione). 


NOTE 


! Cfr. S. Seliga, Quibus contumeliis Hieronymus adversarios carpserit, Eos (1933) 


396—412. 
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? Cfr. W. Süss, Der heilige Hieronymus und die Formen seiner Polemik, Giessener 
Beitrdge zur deutschen Philologie, 60 (1938) 212-238. 

3 Cfr. L Opelt, Hieronymus' Streitschriften (Heidelberg 1973). 

* La stessa cosa vale anche per Ch. Favez (La satire dans les Lettres de Saint 
Jéróme, Rev. ét. lat., 24[1946]209—226), il quale, se in un primo momento afferma che 
«la zoologie est pour Jérome un arsenal d'épithétes comiques, acerbes ou vulgaires, ou 
il puise à pleines mains pour désigner ses victimes» (p. 223), poi si limita a citare qualche 
ingiuria, senza rilevarne le varie « nuances». 

* Cfr. L. Viscido, Atteggiamenti ironici nell' Epistolario geronimiano (Salerno 1978). 

$* [Opelt, Lateinische Schimpfwórter und verwandte sprachliche Erscheinungen 
(Heidelberg 1965) 235, Anm. 72. 

* L'intrapresa di costruire dei ritratti in funzione della fisionomia é una dottrina 
che risale già a Pitagora e Ippocrate (cfr. E. C. Evans, Roman descriptions of personal 
appearance in history and biography, Harvard Studies in Class. Phil., 46[1935]43 ss.). 
Del problema si é anche occupato nell'antichità il medico greco Loxus, di cui sono 
andati persi i trattati di fisionomia (cfr. G. Misener, Loxus, physician and physiogno- 
mist, Class. Phil., 18[1923]1—22), e Polemone, il sofista di Laodicea (cfr. J. Mesk, Die 
Beispiele in Polemons Physiognomik, Wiener Studien, 50[1932]51—67). Aristotele ha 
esposto tale dottrina nei PAysiognomonica, particolarmente nel cap. VI. Altri trattati di 
fisionomia, infine, sono stati raccolti da R. Foerster (Scriptores Physiognomonici Graeci 
et Latini, Leipzig 1893). Che Girolamo abbia potuto leggere qualcuno di questi trattati 
non si puo stabilire con certezza; egli comunque doveva essere informato sulla scienza 
della fisionomia zoologica, dal momento che, come piü avanti si vedrà, qualche volta 
animalizza l'avversario proprio in virtü della fisionomia. Si noti, peraltro, che a Roma 
era molto nota quella scienza: Svetonio se n'era servito per animalizzare i Cesari (cfr. 
in merito J. Couissin, Suétone physiognomoniste dans les vies des XII Césars, Rev. ét. 
lat., 31[1953]234—256); nel II sec.d.C. si conosceva, inoltre, a Roma 1l trattato di 
fisionomia di Polemone, come risulta dalla corrispondenza di Marco Aurelio e 
Frontone (cfr. Front. Ad M.Caes,ep. 11,5). 

$ Cfr. I. Opelt, Lateinische... cit., 143 ss. 

?* Cfr. A. Muller, Die Schimpfwórter in der rómischen Komódie, PAilologus, 72 
(1913)492 ss.; P. J. Miniconi, Les termes d'injure dans le théatre comique, Rev. ét. lat., 
36(1958)159 ss. La Opelt (Lateinische... cit.), ha dimostrato come l'uso di tali ingiurie 
si noti spesso nella « politische Polemik». E? in base a ció che la studiosa afferma che 
«Hieronymus' teils Ausdrücke der politischen Polemik auf die innerchristliche Aus- 
einandersetzung übertragt» (228 s.). 

1^ QCfr.J. B. Hofmann, Lateinische Umgangssprache (Heidelberg 1936) 196. 

H Cfr. A. Barbieri, La «vis comica» in Terenzio (Milano 1951) 129 ss. 

1? QCfr. Aug. in Gell. 15,7,3: ave, mi Gai, meus asellus iucundissimus.... 

713 Cfr. Girolamo, Ep. 133,11: Fervet animus, non possum verba cohibere. 

^ Per l'Epistolario cito da J. Labourt, Saint Jérome, Lettres, voll. I-VIII (Paris 
1949—63). 

155. Ep.6,2. 

16 Per un elenco di varie metafore nell'Epistolario geronimiano cfr. J. N. Hritzu, 
The style of the letters of St. Jerome (Washington 1939) 102 ss. 

VU  Ep.40)2. 

18  Ep.125,18. 

1  QCornicula € privo del valore ipocoristico già in Orazio (Ep. 13,19 s.:... moveat 
cornicula risum furtivis nudata coloribus?...), dove forse intervengono ragioni di como- 
dità metrica. 

?9 Cfr. Plin. N.4.X,12,30: Ipsa ales (sc. cornix) est inauspicatae garrulitatis. 
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?1 Cfr. A. Otto, Die Sprichwórter und sprichwórtlichen Redensarten der Rómer, rist. 
(Hildesheim 1971) 93. 

?2 Si noti la combinazione cornicula...garriens, in cui il ripetersi del fonema r 
sembra imitare il gracchiare della cornacchia. Per l'effetto prodotto dalla ripetizione di 
uno stesso fonema cfr. J. Marouzeau, Traité de stylistique latine, rist. (Paris 1970) 24 ss. ; 
A. Ronconi, Studi catulliani, rist. (Brescia 1971) 32 ss. 

?3 [nun contesto diverso ed in senso proprio rancidulus € in Mart. 7,34,6 (Non dest 
protinus, ecce, de malignis|qui sic rancidulo loquatur ore) e in Iuv. Sat. 11,34 s. (non 
tamen his ulla umquam obsonia fiunt|[rancidula aut ideo prior gallina secatur). 

?! (Cfr. al riguardo J.G.Préaux, Procédés d'invention d'un sobriquet par S. 
Jéróme, Latomus 17(1958) 662; G.Burzacchini, Note sulla presenza di Persio in 
Girolamo, Giorn. it. fil., 1975, 60. 

?5 Quali siano i tratti fisici che fanno somigliare l'uomo ad un maiale, lo spiega 
Aristotele, Physiogn. VI (ed. C. Bussemaker-A. Heitz, Aristoteles, Opera omnia, IV, 
1/2, Hildesheim-New York 1973): Oi ó& tüv fiva àxpó9ev naxsiav Éxovtgg ... 
üvagépecai &ri tobg Oc (p. 10); Oi xó puétomnov pucpóv Éxovteg ... ávaqoépecai &ri 
tOoUG Oc (p. 11); Oí 6$ ovvógpusec óvcáviot. dvaqgépetat &ni tr]|v x00 náS90ouc ópoiótnta. 
OÍ 6& tüc Óóppüc xateonaojévot rpóc tfjc pivóc, áveonaocpévot 6$ tpOc tÓv kpótaqQov 
£ofj9eic. ávaqgépecat &ni vobc obc (p. 13). L'avversario di Girolamo avrà avuto qual- 
cuno di questi tratti fisici, se agli occhi dello scrittore é apparso maiale. 

?6 Si tratta di una reminiscenza del Testamentum Grunnii Corocottae Porcelli (In 
Is., prol. Lib. 12, PL 24, 493-494). 

?: (Cfr. Thes. 1.L.,VI,2,2338,68 ss. Cfr. pure S. Seliga, op. cit., 402: « Grunnius... 
nihil aliud nisi porci nomen est». 

?8 Per le citazioni e reminiscenze classiche in Girolamo cfr., tra i numerosi studi, 
H. Hagendahl, Latin Fathers and the Classics (Goteborg 1958) 91—328. Qui il verso 
]ucreziano é traduzione letterale di Omero, Iliade, VI, 181. 

?2 A. Ronconi, Znterpreti latini di Omero (Torino 1973) 32. 

30 [n Joel. praef., PL 25,948. 

31 Cfr. A. Quacquarelli, 7/ /eone e il drago nella simbolica dell'eta patristica, Quaderni 
di « Vetera Christianorum», 11 (Bari 1975) 24. 

3? CCh, 1, 609. 

33 Cfr. pure Girolamo, 7n Ez. prol. 1, PL 25,3; Adv. Ruf. 3,42 PL 23,569; Ep. 127,10. 

94  Ep.21,3. 

35 "Tale diminutivo é già banalizzato in Orazio, Sat. 1,9,20:/Demitto auricolas ut 
iniquae mentis asellus]. 

36 Va ricordato che asellus, accompagnato da bipes, in Girolamo é una reminiscenza 
di Iuv. Sat. 9,92:[Neglegit atque alium bipedem sibi quaerit asellum[. 

?? Cfr. A. Otto, op cit., 41. 

38 Cfr. anche Girolamo, Ep.117,2: ...numquam scriberem sciremque me surdis 
narrare fabulam. 

39 Cfr. Petronio, 44: vox crescebat tamquam tuba. 

^9  Fp.119,11. 

*1 Carme apol.19, ad. A. Salvatore (Torino 1977) 46. 

32 M.Erbetta, Gli apocrifi del Nuovo Testamento, 3 (Torino 1969) 26. 

5335 Exam. V,20,64—65, ed. E. Pasteris (Torino 1937) 523-525. 

^ (Cfr. Plin. N.4.X,12,34: Bubo, funebris et maxime abominatus publicis praecipue 
auspiciis, deserta incolit nec tantum desolata, sed dira etiam et inaccessa, noctis monstrum, 
nec cantu aliquo vocalis, sed gemitu. 

455  Fp.97,1. 

46  Ep.139,1. 

*  FEd.cit., 483. 
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15$ PDiversamente da altri autori cristiani, dove «masculini generis aspis facta est» 
(Thes. 1.1.,11,842,70), in Girolamo aspis é di genere femminile. 
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ENCORE QUELQUES RÉFLEXIONS SUR MONACHOS 
PAR 


FRANGOISE MORARD 


Maintenant que sont connus dans leur totalité les traités conservés par 
la Bibliothéque copte de Nag Hammadi, nous savons que le terme 
monachos s'y retrouve, non seulement dans trois logia différents de 
l'Evangile de Thomas (NH II,2, logia 16,49,75), mais aussi, par deux fois, 
dans le Dialogue du Sauveur (NH IIL,5, p. 120,25 et 121,19). 

L'analyse de ces deux passages, jointe à l'intéressante publication de 
E. A. Judge, « The earliest use of monachos for *monk' (P. Coll. Youtie 77) 
and the origins of monasticism»,! m'ont amenée à quelque nouvelles 
réflexions? sur la naissance et l'histoire de ce terme qui n'a pas fini d'in- 
téresser, voire d'intriguer, ceux que le mystére des origines de nos institu- 
tions, plus encore de nos aspirations et du sens de leur évolution, ne peut 
laisser dans une totale indifférence. 

Dans les deux passages du Dialogue du Sauveur oü il apparait, le terme 
est indéniablement lié à celui d'élu (sótp): 

p. 120,24—25, le Sauveur s'adresse à ses disciples: 

«...Mais moi, lorsque je vins, j'ouvris le chemin et je leur enseignai le 

passage par lequel passeront les élus et les MONOCHOS (sic) qui ont 

été instruits par le Pére parce qu'ils ont cru en la Vérité». 

p. 121,19, le contexte est celui d'une priére que le Sauveur enseigne à 
ses disciples: 

«Ecoute-nous, Pére, comme tu as écouté ton fils Monogéne... Tu es la 

mémoire (souvenir, pensée) et la sérénité (absence de trouble) des 

MONOCHOS. Encore une fois, écoute-nous, comme tu as écouté tes 

élus...» 

Dans son étude sur le Dialogue du Sauveur,? M. Krause estime que ce 
texte présente des parentés avec de nombreux autres traités gnostiques et 
dans leur introduction à la version anglaise,* H. Koester et E. H. Pagels 
pensent que l'ouvrage comprend différentes sources et traditions dont la 
principale est sans doute un dialogue entre le Sauveur et ses disciples, 
reposant sur une collection de paroles comparable à la source Q ou à 
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l'Evangile de Thomas. De fait, nombre des logia cités par le Dialogue ont 
leur paralléle dans l' Evangile de Thomas. Or, il semble bien que ce soit le 
cas pour les deux passages qui nous retiennent ici. La notion d'élection, de 
choix opéré par le Sauveur pour confier et transmettre son enseignement 
est certes classique dans maints traités gnostiques de ce genre, mais l'inté- 
ressant pour nous est que cette idée soit, ici comme dans l'Evangile de 

Thomas, liée à nouveau à l'utilisation du terme monachos. 

Nous avions relevé en son temps? que les trois logia de l' Ev. de Th. oü se 
retrouve le monachos expriment tous trois, plus ou moins explicitement, 
l'idée d'une séparation, d'un appel à un état de privilége accordé à 
certains: 

Log. 16: «...Si, en effet, il y en a cinq dans une maison, ils se retrouveront 
trois contre deux et deux contre trois...et ils se léveront en étant 
des MONACHOS.» 

Log. 49: « Bienheureux les MONACHOS et les élus, car vous trouverez 
le royaume! Parce que vous étes issus de lui, de nouveau vous y 
retournerez.» 

Log. 75: « Beaucoup se tiennent dehors à la porte, mais ce sont les 
MONACHOS seuls qui entreront dans la chambre nuptiale. 

Mais alors que dans les trois passages de l' Ev. de T7.., l'idée de sépara- 
tion, incluse dans celle d'élection, m'était apparue comme prédominante, 
le contexte dans lequel le Dialogue du Sauveur utilise le terme monachos 
me conduit aujourd'hui à déplacer l'accent pour le mettre davantage, avec 
M. Krause d'ailleurs,$ sur la notion de perfection à laquelle l'élu se voit 
convié: «Je leur enseignai le passage par lequel passeront les élus et les 
MONACHOS qui ont été instruits par le Pére parce qu'ils ont cru en la 
Vérité», ce qui rejoint les logia 49 et 75 de l'Ev. de Th: « Bienheureux les 
MONACHOS...car vous trouverez le royaume» et: «Ce sont les MO- 
NACHOS seuls qui entreront dans la chambre nuptiale». 

L'Evangile de Philippe déjà' nous avait dévoilé quelque chose du ma- 
riage saint (iepóg yápoc), du mystére de la chambre nuptiale qui est 
rédemption (psote): « Le baptéme est la maison sainte, la rédemption... 
la Saint des Saints est la chambre nuptiale. Le baptéme posséde la résur- 
rection et la rédemption. La rédemption est dans la chambre nuptiale, 
mais la chambre nuptiale est dans ce qui est supérieur» (log.76). Le 
mystére de la chambre nuptiale est plus intérieur encore que celui du 
baptéme. La chambre nuptiale est «au-dessus de l'impureté» (ropveía) 
(log. 76). « Ceux qui ont revétu la lumiére parfaite», qui ne peuvent plus 
étre retenus par les Puissances mauvaises, c'est-à-dire ceux qui sont élus, 
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ceux-là ont «revétu cette lumiére dans la syzygie» (log. 77) et les logia 78 
et 79 expliquent ce qu'il faut comprendre par là: «Si la femme ne s'était 
pas séparée de l'homme, elle ne serait pas morte avec l'homme. Sa sépara- 
tion a été à l'origine de la mort. C'est pourquoi le Christ est venu corriger 
à nouveau la séparation qui existait depuis le début, les réunir tous deux et 
vivifier ceux qui étaient morts dans la séparation, les unir. Or la femme 
s'unit à son mari dans la chambre nuptiale et ceux qui se sont unis dans la 
chambre nuptiale ne se sépareront plus ».? 

Le mystére de la chambre nuptiale dans lequel entrent les monachos 
d'apres le logion 75 de l'Ev. de T5., le mystére du passage par lequel seuls 
ils peuvent passer, selon le Dialogue du Sauveur (120,24—25), est donc un 
mystére d'élection et d'union. 

Mais c'est dans le traité de l' Exégése de l'àme (NH II,6) que le sens de 
cette union est clairement explicité: l'àme, à l'origine vierge androgyne, 
vivant en présence du Pére, tombe dans le monde de la chair, de la bipo- 
larité sexuelle, de la prostitution, elle est séparée, divisée. Quand, désolée 
et repentante, elle prie le Pére de la restituer dans sa condition premiére, 
C'est par le mariage spirituel qu'elle retrouve l'union androgyne qui la liait 
à son frére mále: l'époux entrant dans la chambre nuptiale s'unit à elle et 
ils n'ont plus désormais « qu'une vie unique», inséparables l'un de l'autre. 
Ainsi unifiée, l'àme a désormais retrouvé la demeure céleste et fait retour 
à son Pére: « Alors l'époux, selon la volonté du Pére, vient à elle dans la 
chambre nuptiale qui a été préparée. Il met de l'ordre dans la chambre 
nuptiale. Car ce mariage n'est pas semblable au mariage charnel.... Mais 
quand ils se sont unis l'un à l'autre, ils deviennent une vie unique (uschópe 
eauonh ouot) (NH IL, p. 132,35). 

Ainsi donc, s'il faut interpréter le monachos d'aprés le sens véritable 
des textes oü il s'insére, force nous est d'admettre que, dans la perspective 
gnostique tout au moins, il est bien l'élu qui, détaché du monde matériel 
de la chair oü il était tombé, a retrouvé, par le mystére de sa réunification 
intérieure, les priviléges de sa condition premiére au sein du royaume de la 
lumiére dont il était issu. 

Nul doute que ce monachos ne s'accorde exactement avec le spirituel, le 
parfait gnostique. Nul doute aussi qu'il ne corresponde à cet ascéte 
chrétien qui, par le détachement des biens matériels, parvient, ou tend à 
parvenir, à l'unité intérieure et à la rencontre avec Dieu. C'est ce parfait 
que le milieu syriaque nommait ihidaya. 

Comme il demeure difficile de déterminer avec certitude la date de com- 
position de nos traités gnostiques, il demeure difficile aussi de dire avec 
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précision à quel moment s'est imposée l'utilisation du terme monachos 
pour désigner l'élu, le parfait au sens oü nous venons de le voir. 

Il reste cependant que pour l' Ev. de T7., les fragments grecs retrouvés 
nous permettent quelque certitude: pouvant étre datés des environs de 200 
ap. J.C., ils supposent que la collection des logia grecs (peut-étre syriaques) 
a été formée antérieurement,? peut-étre méme dans la premiére moitié du 
2é s. en ce qui concerne les éléments les plus anciens. 

Or ceci me permet de revenir sur les conclusions proposées par E. A. 
Judge à la fin de son étude sur l'utilisation la plus ancienne du terme 
monachos dans les documents papyrologiques et les origines du mona- 
chisme.!? 

Dans un papyrus de la Collection Youtie 77 (P. Col. inv. 187), daté du 
6 juin 324, un moine, Isaac et un diacre, Antoine, ont sauvé un dénommé 
Isidore de Caranis d'une embuscade mortelle. Judge pense avec raison que 
si Isaac est appelé monachos dans cette requéte séculiére de 324, paralléle- 
ment à Antoine qui, lui, est diacre, c'est qu'à cette époque le moine occu- 
pait dans la société une place qui lui était publiquement reconnue. Or ce 
moine qui, d'apres le contexte, semble vivre seul, à proximité d'une église 
(1l est en compagnie d'un diacre) ou de la société, ne doit donc pas appar- 
tenir à une communauté cénobitique de type pachómien, ni mener une vie 
d'ermite à la maniére d'Antoine, et cependant, il est appelé moine. Quel- 
ques dix ans plus tard (entre 330 et 340), Eusébe de Césarée, dans son 
Commentaire du Psaume 68, parle des monachoi comme d'un tagma 
ascétique dans l'Eglise.!! C'est donc que de son temps le terme était 
devenu courant pour désigner une vie de renoncement, de perfection, 
quelle qu'en ait été apparemment la forme extérieure. On peut dés lors se 
demander pourquoi ce mot est parvenu à supplanter les autres (apotac- 
tites, monazontes...) pour désigner ce genre de vie, pourquoi il fut utilisé 
uniquement par Áthanase pour nommer les émules d'Antoine et de 
Pachóme, pourquoi il est revendiqué par Jéróme comme l'appellation 
propre à la vie ascétique irréprochable face aux excés des remmnuoth, 
sarabaites, gyrovagues et autres. Judge propose une solution: voir l'intro- 
duction du terme monachos comme une invention populaire, tirant peut- 
étre son origine d'un trait ayant frappé l'oeil du commun, un détail 
vestimentaire par exemple (tissu de la tunique *monachos'...) et caractéri- 
sant ainsi un nouveau style de vie solitaire. 

La proposition n'est pas sans intérét étant amenée par la découverte du 
papyrus de la Collection Youtie 77. Si elle ne tient pas compte des textes 
gnostiques analysés plus haut, c'est que l'auteur se demande si l'on peut 
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estimer que le terme monachos se trouvait bien dans les versions originales 
et s'il ne vaut pas mieux supposer —- faute de preuve du contraire - que le 
mot a tout bonnement été ajouté par le copiste copte à une époque 
(3é-4é s.) oü le moine désignait déjà couramment en Egypte cette sorte 
d'ascéte, de parfait, qui correspondait assez bien à l'idéal spirituel du 
gnostique. 

On peut certes admettre ce point de vue tant qu'il n'existe aucun texte, 
ou fragment de texte, nous donnant la preuve que le terme monachos (ou 
à son défaut, son correspondant éventuel ihidaya) se trouvait bien dans 
l'original grec (ou syriaque) de nos traités gnostiques. 

Cependant, on a vu par l'analyse des passages cités plus haut que le 
mot monachos correspond assez bien à l'idée que les contextes précis veu- 
lent exprimer. Si d'apres l' Exégése de l'áme et l' Evangile de Philippe, le 
mystére qui s'opére dans la chambre nuptiale est celui du salut de l'àme 
par le retour à son unité primordiale, il est clair que le vocable monachos 
convient mieux, de par sa signification étymologique, que tout autre terme 
désignant l'ascéte ou le parfait, dans une phrase comme celle du logion 49 
de l'Ev. de Th., par exemple: « Bienheureux les monachos et les élus car 
vous trouverez le royaume. Parce que vous étes issus de lui, de nouveau 
vous y retournerez» ; de méme pour le logion 75: «...Ce sont les monachos 
seuls qui entreront dans la chambre nuptiale.» Il est difficile de penser, en 
lisant de tels contextes, — et il en va de méme pour les deux passages du 
Dialogue du Sauveur cités plus haut — que l'expression monachos puisse s'y 
trouver par hasard. Il semble d'ailleurs que si le terme avait été introduit 
tardivement par le copiste du 4é s., l'usage que l'Eglise en faisait déjà 
largement alors, d'une part avait certainement affaibli le sens étymologi- 
que qui lui aurait donné tout son intérét et sa valeur dans ce contexte, 
d'autre part l'aurait rendu tout aussi certainement suspect à un gnostique, 
nettement séparé de la Grande Eglise à ce moment-là. On est donc au 
contraire bien tenté d'estimer qu'il a été choisi à dessein comme exprimant 
parfaitement l'unification à laquelle est promis l'élu, celui qui, «enseigné 
par le Pére, a cru en la Vérité». Elu et monachos vont de pair dans ces 
textes gnostiques, car élection signifie salut et le salut n'est autre que le 
retour à l'Unité primordiale. 

J'inclinerais donc à croire que le terme monachos (ou son corollaire 
ihidaya) se trouvait bel et bien dans les versions originales de nos docu- 
ments gnostiques et qu'il a ainsi servi trés tót à désigner cet élu qu'un 
désir de retour à son unification premiére poussait à pratiquer une ascése 
dont nous savons bien maintenant qu'elle était florissante dans nombre de 
milieux gnostiques. 
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Par ailleurs, il est important de se rappeler que, durant les deux premiers 
siécles de notre ére en tout cas, la frontiére entre orthodoxie et hétérodoxie 
a pu demeurer suffisamment floue pour que l'usage d'un mot désignant une 
forme authentique de pratique ascétique ait pu étre utilisé par tous, sans 
aucune suspicion quant à sa provenance ou à son contenu doctrinal. 
L'emploi de ce terme a dá se généraliser assez tót en Egypte, tandis que 
l'Asie Mineure et la Palestine conservaient les vielles expressions d'apo- 
tactites, de monazontes et d'askites, comme en témoigne encore Egérie au 
4e s. 1? 

Qu'un monachos isolé soit mentionné dans une requéte séculiére de 324 
prouverait simplement, à mon avis, que le terme servait dés lors à désigner 
toute forme d'ascése en Egypte: aussi bien le moine vivant prés d'une 
communauté locale (mais en soi rien ne nous dit qu'Isaac n'appartenait 
pas effectivement à un groupement monastique pachómien, mélétien, 
schenoudien, ou à une laure d'obédience antonienne...) que l'anachoréte 
ou le cénobite. C'est ce que le texte d'Eusébe de Césarée, moins de 10 ans 
plus tard, tendra à montrer bien clairement, de méme que les écrits 
d'Athanase s'adressant indifféremment, et avec le méme qualificatif, aux 
ermites d'Ántoine et aux cénobites de Pachóme. À la méme époque les 
Mélétiens, eux aussi, avaient leurs moines et il ne semble pas qu'Athanase 
ait pu, ou voulu, revendiquer ce titre pour les seuls ascétes orthodoxes. 
Quand Jéróme opposera les monachoi aux remnuoth, aux sarabaites et 
aux gyrovagues,!? ce sera dans un souci de préserver chez les premiers la 
pureté de l'idéal ascétique, non une orthodoxie doctrinale. Rien ne nous 
dit, dés lors, que les Gnostiques n'aient pas eu aussi leurs monachoi, ils 
avaient en tout cas leurs «élus» ce qui devait pratiquement signifier pour 
eux la méme chose. Etait sans doute monachos celui qui tendait au véri- 
table idéal ascétique, non pas forcément, et cela probablement dés 
l'origine, celui qui était orthodoxe. 

Il ne nous semble pas, en conclusion, qu'une origine populaire du 
terme monachos «a new name, monachos, which would have picked up a 
feature that caught the popular eye (the solitary life-style, or a detail of 
dress?)»4 parvienne à mieux expliquer la fortune du terme monachos dans 
l'histoire chrétienne que l'origine littéraire dont les textes gnostiques nous 
fournissent malgré tout un indice assez cohérent pour pouvoir nous sé- 
duire. 
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! Jahrbuch für Antike und Christentum 20 (1977) 72-89; cf. également de E. A.Judge 
et S. Pickering, Papyrus documentation of Church and Community in Egypt to the mid- 
fourth Century, ibid. p. 47-71. 

? Cf. mon étude, Monachos, Moine. Histoire du terme grec jusqu'au 46e s., Freibur- 
ger Zeitschrift für Philosophie und Theologie 20 (1973) 332-410. 

* Der Dialog des Soter in Codex III von Nag Hammadi, Nag Hammadi Studies VIII 
(Leiden 1977) 13-34. 
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Op. cit., 28—29. 

Nag Hammadi Codex II, 3. 

Traduction par J. E. Ménard, Strasbourg 1967, p. 83-85. 
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1 Lettre 22, 34 CSEL 54, 196. 
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Corrigendum 


Seite 34, Anm. 11, Z.5—6: statt "dar-geleitet" lese man "dramatisch ein- 
geleitet". 


Vigiliae Christianae 34, 402-416; € North-Holland Publishing Company 1980 


REVIEWS 


Vittorio Fazzo, La giustificazione delle immagini religiose dalla tarda 
antichità al cristianesimo. 1 La tarda antichità (con un' Appendice sull 
Iconoclasmo bizantino). Napoli, Edizioni Scientifiche Italiane, 1977. 


Das Buch beginnt mit der Feststellung, daB die Christenverfolgung sich 
am Anspruch der Kaiserbilder auf góttliche Verehrung entzündete. Auf 14 
Seiten (bis 8.20) werden Grundsátze herausgestellt, die die Problematik 
des religiósen Bildes theoretisch und historisch beleuchten. Das góttliche 
Sein ist immateriell und insofern stofflich nicht unmittelbar darstellbar. 
Von Xenophanes und Heraklit, ja von den ersten Ansátzen eines philo- 
sophischen Gedankens bis heute laufen zwei Linien durch, diejenige der 
Kritik und die des Rechtfertigungsversuchs. 

Der Kynismus (Antisthenes) wurde und blieb der unerbittlichste Feind 
der Gótterbilder. Die Epikureer hielten sie im Grunde für wertlos, ver- 
hielten sich aber selbst wie gegenüber indifferenten Dingen und folgten 
gelegentlich dem Brauchtum der Frómmigkeit. Die Stoa fand durch Kri- 
tik zu einem symbolischen Verstándnis. Für das Christentum der Früh- 
zeit gilt Ahnliches: in der Ablehnung des heidnischen Bilderkultes bahnt 
sich die chritsliche Bilderverehrung an. Über diese kommt dann der 
Sturm des Ikonoklasmus, aus dem die Bilderverehrung dennoch siegreich 
hervorgeht. Spáter argumentiert der Protestantismus gegen die christ- 
lichen Bilder in gleicher Weise wie das frühe Christentum gegen die heid- 
nischen Bilder: das góttliche Sein sei immateriell. Auf der Linie kritischer 
Fürsprache ist früh Platon zu nennen, für den der Bilderkult einen Zu- 
gang der Menschen zu den Góttern sucht (S. 17). Seine mafvolle Praxis 
wird zugestanden (Gesetze und Protagoras). 

Der Verfasser skizziert auch kurz die wissenschaftliche Situation in der 
christlichen Archáologie und in der Textkunde. Er weist auf die bedeu- 
tenden Denkmálerfunde im letzten halben Jahrhundert hin (Dura Euro- 
pos, Palástina, Rom) und betont den Umfang der modernen Forschung 
zur Spátantike, deren bis 1974 erschiene Titel er auswertet (trotzdem habe 
ich weder in der Bibliographie [S. 3651f.] noch in den 1228 Anmerkungen 
des Buches die Publikation Bildersturm, herausgegeben von M. Warnke, 
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München 1973, gefunden mit dem einschlágigen Beitrag von D. Metzler, 
Bilderstürme und Bilderfeindlichkeit in der Antike, S. 14-29, Anm. S. 
142-150). Er vermifBit aber noch einen Durchbruch effektiver Anwendung 
der Denkmáàlerbeobachtung in Verbindung mit den zeitgenóssischen 
Texten zum Thema, wie sie im Ansatz von G. B. Ladner und E. Kitzinger 
für die Endzeit der Spátantike und das Frühmittelalter erfolgreich ver- 
sucht worden ist. Dann geht er medias in res und bespricht in dem knapp 
40 Seiten langen (bis S. 59) Kapitel I Dion von Prusa. 

Nur ein Jünger der Stoa konnte das intellektuelle Erbe der griechi- 
schen Tradition vorchristlicher Zeit zugunsten der religiósen Bilder vol- 
lenden. Dion steht in der geistigen Geschichte der Menschheit an jenem 
Drehpunkt, wo die mythische Erlebensweise der Antike beendet war und 
das symbolische Kunstverstándnis zum Durchbruch gelangte. Man darf 
sagen, dal) ein anderes positives künstlerisches Erfassen, hier und da be- 
droht von magischer Verirrung, seitdem nicht mehr móglich gewesen ist. 
Der Verfasser macht im grofien und ganzen diese Situation deutlich. 
Aber wenn er zuletzt die Frage nach der Übereinstimmung Dions mit der 
Religion seiner Zeit aufwirft (S. 57) und nun hinweist auf einen Mangel an 
positiver religióser Manifestation, dann bleibt letztlich übrig das blasse 
Bild eines Epigonen des Hellenismus, eines gelehrten Theoretikers, eines 
akademischen Klassizisten. 

Hier sind meines Erachtens die Konturen deutlicher auszuziehen. 
Fazzo hat selbst darauf hingewiesen, dab die religióse Kunst in ihrer sym- 
bolischen Figuration bei Dion erstmals auch als Schópferin religióser 
Ideen erscheint und daD der Künstler bei der Schaffung des religiósen Bil- 
des in der immensen inneren Anforderung begriffen wird, die ihn nicht 
nur zur Auseinandersetzung mit den diffusen Vorstellungen seiner Umge- 
bung zwingt, sondern auch seine eigene Kapazitàt an Wahl, Verstand und 
Reflexion aufbietet. Diese Erkenntnis der künstlerischen Autonomie auf 
so hoher Ebene ist eine entscheidende Voraussetzung für die ganze kom- 
mende Entwicklung in der Rechtfertigungsfrage um die religiósen Bilder. 

Als durch Platon die Idee des Schónen sich ganz in den Bereich des 
Ethischen verlagerte, geriet die künstlerische Móglichkeit dieser Verwirk- 
lichung prinzipiell an einen neuen Nullpunkt. Die labil gewordenen Dinge 
um die Kunst wurden durch Aristoteles' práexistente Bilder in der Seele 
des Schaffenden noch einmal im Sinne der klassischen Antike ins Gleich- 
gewicht gebracht. Davcaoía tritt an die Stelle von pípmotg. Aber beide be- 
rühren und ergreifen eine als wirklich erlebte Welt. Der Ausgangspunkt 
der künstlerischen Formgebung liegt in der Vorstellung vom Góttlichen. 
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Die Form ist noch keine Stellvertretung, sondern Emanation des geistigen 
Prinzips. 

Bei Dion ist die Form etwas Stellvertretendes, in der Tendenz nach oben 
Gerichtetes. Das Hóhere wird durch das Geringere angedeutet. Der Aus- 
gangspunkt ist ein Minderwert. Es handelt sich um dasselbe Verháltnis 
wie zwischen Sprache und Ausgesprochenem. Nach Poseidonios ist die 
eine kórperlich, das andere unkórperlich. Die hóhere Wirkungsweise 
wird móglich durch die Kraft des Symbols. Hier fassen wir den ganzen 
Abstand von Dions Kunstanschauung gegenüber dem Kunsterleben der 
griechischen Frühzeit und der griechischen Klassik. Was ihn aber von den 
frühen Vertretern der Stoa wie Chrysipp und anderen unterscheidet, das 
ist sein Freimachen vom Komplex der magisch vergegenwártigenden 
Kraft des Kunstwerkes, die von altersher den Bildern beigemessen wurde 
und die in der Wendung vom magischen zum symbolischen Welterleben 
eine verborgene Scheu und Ansátze zum Bilderstürmen auslóste. 

Dion begreift und macht bewuDt, dab im Bild, in dem Form und Gehalt 
keine Identitát darstellen, die Funktion des Symbols (606vapjuc oup BóXov) 
das Fehlende bewirkt; es ist im eigentlichen Wortsinn eine Art dinglichen 
Ausweises nach Art der berümhmten zwei Ringhálften, deren Bezitzer 
einander die Zusammengehórigkeit und ihre eigene Gemeinschaft bestáti- 
gen. In der Anwendung des Symbols auf die Kunst liegt eine Spirituali- 
sierung der magischen Auffassung von Kunst und somit auch eine Ver- 
geistigung ihres mythischen Charakters. Es liegt darin aber auch eine neue 
übernatürliche Begründung der Kunst, wie sie vollendet spáter Plotin 
gibt, wenn er der bildenden Kunst, Jedenfalls einer hóheren Art derselben 
kosmische Bedeutung verleiht und ihr metaphysischen Charakter zu- 
spricht. Der Gedanke, daf die Kunst ihren Werken hóhere Wirklichkeit 
gibt, daf) sie im Aufstieg des zum góttlichen Ursprung zurückstrebenden 
schauenden Menschengeistes steht, ist schon in Dions fingierter Phidias- 
rede O/ympikos (or. XIT) miteingeschlossen. So steht Dion zwischen Stoa 
und Neuplatonismus. Er überwindet den Skeptizismus der ersten in bezug 
auf die Móglichkeit des Gótterbildes, und er nimmt die Spiritualisierung 
der neuplatonischen Kunstauffassung voraus. Diese ideengeschichtliche 
Einordnung ist von Vittorio Fazzo nicht klargestellt worden. 

Dion steht denn auch durch die tragende und zukunftsweisende K raft 
seiner Konzeption in einer engen Verbindung zur Kunstentwicklung sei- 
ner Zeit. Ablesbar wird der von ihm ausgesprochene Bewuftseinswandel 
in der Kunst an einer starken Hinwendung zum gedanklich beladenen 
Ausdruck. Inwiefern hierbei eine symbolische Anwendung der Form kon- 
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kret wirksam wird, ist deshalb nicht immer leicht zu sehen, weil eine neue 
magische Welle des Bildverstàándnisses, getragen vor allem vom Herr- 
scherportrát, zugleich aufkommt. Die symbolische Auffassung ist aber 
zweifellos die für die Kunst der Spátantike wichtigste Voraussetzung ge- 
worden. Im geschwáchten Urverstándnis der Spátzeit wird eine neue 
Kraft des Verstehens freigelegt, die gemessen am Grundverháltnis ein 
MiDverstándnis darstellt, aus dem ein weiterführendes Begreifen er- 
wáüchst. Dions Hinweis auf Homers //ias II 478 macht den Bewuftseins- 
vorgang deutlich. 

Dion stellt fest, dab an der zitierten Stelle Agamemnon dem Zeus ver- 
glichen wird. Er argumentiert, daB hiernach Zeus einem bestimmten 
Menschen gleicht. Vor seinem Urteil sinkt Homer damit weit unter den 
bildenden Künstler. Denn dieser setzt zwar das Menschenbild allgemein 
dem Gotte gleich, aber er tut dies doch eben nicht mit dem Bild eines be- 
stimmten Menschen. Es bleibt Dion verborgen, daü Homer Agamemnon 
Zeus überhaupt nur deshalb vergleichen kann, weil das Menschenbild der 
homerischen Stufe sich im Góttlichen spiegelt. Für Homer bestand ein 
genau umgekehrter Bewufktseinsvorgang im Vergleich zu Dions symboli- 
scher Auffassung, da das Menschenbild eine Andeutung des Góttlichen 
enthalte. Das homerische Verstándnis ist umfassender; das Góttliche be- 
stimmt die Erscheinungen. In dieser Bestimmungskraft des Góttlichen ist 
das Bild des Menschen mitgeborgen. Das Gleichnis der Erscheinungen 
von Mensch und Gott hat seinen Ursprung im Géttlichen (vgl. das bibli- 
sche Ebenbild). 

Dies gilt auch für all die Fálle, von denen Lessing im Laokoon (Ab- 
schnitt XII) einmal sagt: ,, Homer hat immer noch einen hóhern, wunder- 
barern Grad für seine Gótter in Vorrat, als er seinen vorzüglichsten Hel- 
den beilegt". Gewil kann man Lessings Formulierung auch kritisieren, 
insofern sie nach-dionisch, das heiDt symbolisch gemeint ist als Steigerung 
des Góttlichen über das Menschliche hinaus. Aber im Grundverháltnis 
bezeugt auch sie, daD die Helden den Góttern nachgebildet sind. Für den 
homerischen Menschen ist dies eine mythische Wirklichkeit. Solange 
Welt- und Selbsterleben vom Mythos bestimmt sind, ist die Bewegungs- 
richtung des plastischen Gestaltens vom Bild der Gottheit her auf das 
Bild des Menschen zu gültig geblieben. Seit Dion ist die diesbezügliche 
Bewuftseinstendenz um 180 Grad in die genaue Gegenrichtung verán- 
dert. 

DaB V. Fazzo sein II. Kapitel über Plutarch, gemessen am vorigen, auf 
53 Seiten steigert (bis S. 113), làBt vermuten, daD er Plutarchs Bedeutung 
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bei der Entwicklung der tragenden Gedanken zur religiósen Bilderrecht- 
fertigung noch hóher einstuft als diejenige Dions. Dies tut er auch. Aber 
doch wohl nicht ganz zurecht. In umfangreichen Bemühungen ermittelt er 
Plutarchs Grundpositionen. Der Akademiker, Dions Zeitgenosse fast auf 
das Jahr genau, sechs Jahre spáter als jener geboren und wie er 120 n. Chr. 
gestorben, berücksichtigt Dions Auffassungen. Er weiD, daD mit dem Pro- 
blem der religiósen Bilder und ihres Kultes die fundamentalen Fragen 
nach der Idee des Góttlichen und ihrer Unstofflichkeit und nach dem 
góttlichen Handeln in der Welt verbunden sind. Der Verfasser unter- 
scheidet Dion und Plutarch nach dem Schema stoisch-monistisch der eine 
und dualistisch der andere. Für den zuletzt Genannten kommt das Bóse 
in der Welt aus einer eigenen Quelle, unterschieden von der des Guten. 
Die intelligible und die sensible Welt stammen beide aus dem Ersten 
Prinzip des Guten, das eine gróDere Macht hat, aber die schlechtere Kraft 
nicht ganz ausschalten kann. Das Prinzip des Bósen richtet seine Aktion 
immerfort auf die erfahrbare sensible Welt. Die Zwischenwelt zwischen 
dem Géóttlichen und der Natur ist erfüllt gedacht von Dàmonen, die nach 
der dualistischen Grundauffassung von der Graduierung des Guten und 
Bósen ebenfalls Stufungen aufweisen zum Guten und zum Bósen. Die 
guten Dáàmonen kónnen zu Góttern aufsteigen. 

Der Verfasser setzt sich auseinander mit H. Dórrie, der vor zehn Jahren 
(s. Literatur S. 109f. Ànm. 217) bei Plutarch die dualistische Tendenz sei- 
ner Zeit als eine eingeschrànkte erkannte. Fazzo sagt dazu, dab Dórrie 
nun nicht etwa aus Plutarch einen Plotinianer oder Neuplatoniker ma- 
chen wollte, sondern er wollte die Stellung Plutarchs in der Entwicklung 
des philosophischen Gedankens von Platon her klàren. 

Die weit ausgreifenden Ausführungen kehren aber immer wieder zur 
Bilderfrage zurück, und an ihr entzündet sich geradezu eine Begeisterung 
Fazzos für Plutarch, weil für diesen in den philosophischen Auseinander- 
setzungen um das Góttliche und die Bilder die ,,gewachsene* Religion der 
Menschen letztlich das Tragende ist. Plutarch kennt das theoretische 
Problem und berücksichtigt es. Er verficht die rigorose Einsicht, dan es 
keine Identitàt zwischen Gottheiten und ihren Bildern gibt, daB die Gótter 
keinen essentiellen Bezug zu ihren Bildern haben. Aber er kennt die exi- 
stierende Religiositàt der Menschen, er weif) um die konkrete traditionelle 
Bedeutung der Bilder im Kult. Er wuBte auch, daB die materielle Identifi- 
kation Gottes im Kult, die er ablehnte, vom Sprachgebrauch begünstigt 
war. Er wollte kein religióser Erneuerer sein. Das Religióse wurzelt in der 
menschlichen Seele, und die stofflichen Bilder machen einen integrieren- 
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den Bestandteil des religiósen Systems aus. Selbst in der Vita des Numa, 
dessen anikonische Gesetzgebung er erórtert, findet sich keine direkte An- 
spielung wie bei Dion: daB eine anikonische Religion vorzuziehen sei. Ja, 
in der genannten Vita des Numa wird das Bilderverbot, das der 2. Kónig 
Roms Numa Pompilius den Rómern hinterlieB, auf die Menschen- und 
Tiergestalt für Gótterbilder beschránkt. Fazzo fragt, ob hier vielleicht 
eine Tür für den Gebrauch eines geometrischen Symbolismus zur Dar- 
stellung der Gottheit offen bleibt (S. 85). 

Zum Symbolismus in der religiósen Kunst áuDert Plutarch frei, daf er 
resultiere aus der immateriellen Auffassung vom Góttlichen, einer nicht 
negativen Überlegung über die Materie und aus der Auffassung von der 
Erfahrungswelt als einem Bild und einer Nachahmung der intelligiblen 
Welt. Das symbolische Gótterbild wird móglich gewissermaDen als Vor- 
dringen von der erfahrbaren Wirklichkeit zur góttlichen Wirklichkeit mit- 
tels der intellektuellen Betrachtung. Es ist eine Überlegung, die sich rea- 
listisch der Anwesenheit des Bósen in der Welt óffnet und die auch Verir- 
rungen in der religiósen Praxis kennt. Darin eingeschlossen ist eine irrige 
Verhaltensweise gegenüber den religiósen Bildern, die sich einnisten kann 
als Identifizierung von Bild und Gott (vgl. S. 84). 

Es ist immer besonders aufschluDreich, wenn die Symbolik des Gótter- 
bildes am Detail demonstriert wird. So gab es auf Kreta eine Zeus-Statue 
ohne Ohren, um anzuzeigen, da das souveráne Wesen des Universums 
nicht jeden Menschen einzeln anhóren muf (S. 71). Neptuns Dreizack 
zeigt den Gott als Herrn ,,der dritten Region* (S. 83). Wieso bei der phi- 
diasischen Athena die Schlange die Góttin als Schirmherrin der Jung- 
frauen akzentuieren kann und die Schildkróte die Aphroditestatue von 
Elis als Hüterin der ehelichen Liebe kennzeichnet, wird weniger einsichtig 
(vgl. S. 84 und 71f.). 

SchlieBlich die Wunder mit Statuen, sprechende Gótterbilder, Zustim- 
mung, Antworten. Der Verfasser zitiert als Stellungnahme Plutarchs 
einige Stellen (s. S. 87): ,,Diese Sachen kónnen nicht leichtfertig miDachtet 
werden." ,In solchen Argumenten sind die groDe Glàubigkeit und die 
übermáDBige Unglàubigkeit in gleicher Weise gefáhrlich aufgrund der 
menschlichen Schwáche, die keine Grenze kennt, keine Herrschaft über 
sich selbst, sondern bald in einen abergláubischen Wahn fállt, bald in eine 
veráchtliche Unbesorgtheit um die Gótter. Die mittlere Regel ist die Vor- 
sicht und ,das Nicht-zuviel*.* 

Also das MaD, um den deutschen Ausdruck zu gebrauchen. Hier liegt 
die Faszination, die Plutarch auf den Verfasser dieses groBen II. Kapitels 
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ausgestrahlt hat. Dessen Gegenüberstellung Plutarchs zu Dion von Prusa 
folgt man S. 105ff. mit Spannung. Woher kommt es eigentlich, daf die 
menschliche Seele so zweigleisig fahren kann: die Abstraktion des Gótt- 
lichen zu fassen und seine im Grunde unmógliche Konkretisierung zu 
realisieren? Das Altertum stóDt an die Aporie, lóst sie aber nicht wirk- 
lich. Das Christentum bewiáltigt das Problem in der Zweiten Person der 
trinitarischen Gottheit (s. unten gegen SchluB). Doch wenn Celsus, der 
erste Autor, der eine philosophische Schrift (Wahre Lehre) gegen die 
christliche Lehre richtet, als ,,eersten Verteidigungsgraben" (primo ap- 
proccio alla difesa, S. 134) der Antike den Kampf um die Rechtfertigung 
der Bilder ansieht, die die Christen, dem Bilderverbot des Moses bis zum 
3. Jahrhundert folgend, zu seiner Zeit noch ablehnten, so scheint er im 
historischen Rückblick in diesem ,,ersten Graben" zwar gegen Windmüh- 
len gekàmpft zu haben. Aber die Souveráànitàt des christlichen Mono- 
theismus (man wird spáter sagen müssen: des trinitarischen Monotheis- 
mus) hat er am verletzlichen Punkt der antiken Bilderzweifel offenbar 
früh erspürt. 

Auf diese Situation geht der Verfasser nicht ein. Er verfolgt die Ent- 
wicklung des Bilderrechtfertigungsgedankens von der Antike her, die 
praktisch die Bilder verehrte und diese Verehrung theoretisch bezweifelte 
und für bezweifelbar hielt und zu rechtfertigen versuchte. In diesem Dua- 
lismus mühte und verzehrte sich die antike Philosophie, und sie versuchte 
je lánger um so mehr über die Dámonenlehre eine gewisse Materialisie- 
rung der immateriellen Gottheitsvorstellung und billigte die Bilder, weil 
sie die Erinnerung an das Góttliche ermóglichten. Gleichzeitig war ein 
platonisierender individuell psychologischer persónlicher Frómmigkeits- 
impuls im Spiel. Maximos von Tyros, auch er noch dem 2. Jahrhundert 
angehórig, versucht populárphilosophisch schlecht und recht die Assimi- 
lierung der reinen und der bildhaften Gottesanschauung. 

Dann also das 3. Jahrhundert, Plotin und Porphyrios, dieser die 
Schwelle des 4. Jahrhunderts noch gerade überschreitend. Das 3. Jahr- 
hundert wird erregt von Spannungen nie gekannten Ausmafles. Die Dua- 
litáten Ich und Welt, Innen und Auflen, Geist und Materie, das Schlechte 
in der Welt, das Bóse im eigenen Innern engagieren die Philosophie, en- 
gagieren die Religion. Die eine versucht Lósungen, die andere verkündet 
Erlósung. 

Der Neuplatonismus, von Plotin begründet, die Ideenlehre Platons 
weiterbildend und aus dem Ur-Einen ableitend, bekommt es am tiefsten 
mit den Bildern zu tun. Die berühmte Überlieferung des Porphyrios, daB 
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Plotin sich nicht portrátieren lassen wollte, weil er sich schàmte, im Leibe 
zu sein, da der Leib ihm nur ein Abbild war, mit dem die Natur uns um- 
kleidet, und folglich die bildliche Darstellung des Menschen das Abbild 
eines Abbilds, dieses kurze neuplatonische Lehrstück, mitten hineinge- 
stellt in das 3. Jahrhundert, dessen Kunst überquillt von eindrucksvollen 
Portráts und thematisch das Philosophenbild zu nicht wieder erreichter 
Ausbildung gebracht hat, akzentuiert die Bilderfrage am wesentlichen 
Punkt. An der Scheinbildhaftigkeit, an der Materialfrage, an der Kórper- 
haftigkeit. 

Der Philosoph gewinnt aber auch positive Aspekte von der Kunst und 
eine tiefgründige Asthetik. Sie fuBt auf den Hypostasen des Ur-Einen 
(hen): nous und psyche. Zwischen der Schópfung der Universalen Seele 
und der künstlerischen Produktion der individuellen Seele besteht eine 
Beziehung. Es gibt eine schlechtere und eine bessere menschliche Kunst. 
Die Anteilhabe an der irdischen Welt (durch Imitation des in der mate- 
riellen Welt herrschenden Anscheins) bringt Last und Behinderung durch 
Materie und Kórperlichkeit. Sie bewirkt die abzulehnende Kunst. Die 
bessere Kunst ist ein Reflex von der Kunst der intelligiblen Welt. Sie wird 
ausgeführt durch eine direkte Nachahmung der dort existierenden Reali- 
tàt. 

Der Verfasser zieht einige bemerkenswerte Konsequenzen. Wenn 
Plotins Mystik eine Mystik der intuitiven Vision ist, so scheint es ihm 
berechtigt zu sein, seine Asthetik als Asthetik der intuitiven Wahrheit zu 
definieren: der Wahrheit deshalb, ,weil der Mafstab, die Schópfungen 
des Menschen zu beurteilen, nicht bestimmt ist von ihrer zugehórigen 
Schónheit, sondern von ihrer gróDeren oder geringeren Übereinstimmung 
mit dem Wahren der hóheren Welt" (S. 163); der intuitiven Wahrheit, 
Weil es sich um Schópfungen handelt, die nicht aus der vernunftmáàDigen 
Aktivitàt des Künstlers hervorgehen und nicht darauf gerichtet sind, den 
Betrachter zu induktiver Überlegung anzuregen; es müssen vielmehr die 
Formprinzipien zueinander in Kontakt treten, die im Betrachter, in der 
menschlichen Schópfung und in der Universalen Seele existieren* (S. 
163f.). 

Einen weiteren Schluf) deutet Fazzo im Hinblick auf das von Plotin 
verweigerte Bildnis seiner Person an. Nach der vorgetragenen Asthetik 
hátte ein solches Portrát den Charakter wahrer Kunst erreichen kónnen 
aufgrund einer Intuition von der ,idealen Vernunft" des Menschen, die 
hátte dargestellt werden müssen (S. 164). Fazzo weist aber darauf hin, da 
Plotin diese Móglichkeit wohl nicht ausdrücklich angezeigt hat. 
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Plotin geht es vor allem um die Statuen der Gótter und ihre Tempel. 
Durch seine Unterscheidung von zweierlei Kunst dem Grade nach, einer 
niederen, die sich begnügt, die irdischen Modelle zu kopieren und die er- 
fahrbare Welt mehr in der horizontalen Sympathie ihrer Wesen zu fassen, 
und der hóheren, die direkt und intuitiv die intelligiblen Modelle nach- 
bildet, verbindet er die Erschaffung der Gótterstatuen unmittelbar ver- 
tikal ohne Vermittlung der erfahrbaren Welt mit dem zweiten Kunst- 
typus. Fazzo pládiert dafür, dab Plotin unter seiner ,religiósen Kunst" 
nichtgriechische und griechische anthropomorphe Gótterbilder verstan- 
den habe (S. 175f.). Aber man wird doch E. de Keyser, La signification de 
l'art dans les Ennéades de Plotin (1955), 53ff., ernst bedenken müssen, der 
glaubt, da Plotin besonders die àgyptischen Gótterstatuen meint. Trotz 
des Lobpreises der phidiasischen Zeusstatue muf) das theoretische Ideal 
Plotins vom Gótterbild mehr auDerhalb jenes anthropomorphen Mitvoll- 
zugs gelegen haben, der doch alle Vorstellungen vom klassischen Gótter- 
bild beherrscht. Man kann mit Fazzo einig sein in der Auffassung, da 
Plotin die spezielle Frage nicht interessierte (S. 176). Aber die Stellung des 
phidiasischen Zeus bei Plotin bedürfte gar sehr einer genauen Unter- 
suchung und Aufklárung. Macht der neuplatonische Denker hier ein über 
die Mafen hinausgehendes ásthetisches Zugestándnis an die künstlerische 
Tradition der Antike? 

Sein eigenes eigentliches Anliegen geht jedenfalls nicht nur über diese 
auch in ihren erhabensten Schópfungen immer fragwürdige Tradition 
(schon vom Material her verurteilt, im Schatten zu bleiben, s. S. 178) hin- 
aus, es übersteigt auch alle religióse Mystik und wendet sich ganz dem 
spirituellen Mysterium der Mysterienkulte zu. In diesem Umkreis, nur 
hier schweigt jede Art von Einwendung gegen die Bilder. Plotin erkennt, 
daf) sie hier unentbehrlich sind, ,,weil sie das nótige Vorzimmer der Ver- 
einigung mit dem Gott sind und auch die notwendige Státte der Rückkehr 
des Gláubigen nach den seligen Momenten der Vereinigung", die doch 
jeweils auBerhalb von Bildern und fern vom Materiellen geschieht (S. 
180). 

Es ist eindrucksvoll zu sehen, wie der moderne Autor zur tiefsten Erfas- 
sung der Bildvorstellung in der antiken Philosophie, die in Plotin auf- 
scheint, genau in der Mitte seines Buches von insgesamt 358 Seiten Text 
(S. 7-364) auf S. 179 gelangt. Gegenüberzustellen wáre noch die künstle- 
rische Situation in der Zeit Plotins, die in ein unabsehbares Formenchaos 
stürzt und die imitative Kunstübung in eine extrem expressive verwandelt. 
Unter solchen neuen Vorzeichen beginnt damals christliche Kunst. Als sie 
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allerdings FuB gefaDt hatte, schwenkt auch sie (mindestens vom 4. Jahr- 
hundert ab) auf die klassizistische Tradition ein, die wohl immer die Last 
der religiósen Kunst in der Zeit bleiben wird. Grundlegend verándert war 
allerdings in neuen Denkern der Ansatz. Der zeitlich ein wenig vorausge- 
hende Justin der Mártyrer sagt: Wir wissen, daf die Dinge, die die K ünst- 
ler schaffen, unbeseelt und tot sind und nicht Gottes Gestalt tragen. Diese 
Aussage ist in ihrem ersten Teil identisch mit derjenigen des Porphyrios, 
Plotins bedeutendsten Schülers und Nachfolgers, den V. Fazzo anschlie- 
Bend behandelt (S. 181—234). Im zweiten Teil bleibt Justins Aussage ein- 
deutig negativ. Die Christen hatten damals aber mit der Kunstübung 
schon begonnen. Weniger von abstrakten philosophischen Gedanken ge- 
lenkt, sondern von historisch-heilsgeschichtlicher Erfahrung geleitet gehen 
sie modern und offen auf eine kosmogonische, biblisch-mythologische, 
symbolisch andeutende, immer konkret verstandene Bilderwelt zu, als 
wenn sie aus dem Pauluswort (Korintherbrief 7,25ff.) praeterit enim figura 
huius mundi lebten und eine neue künstlerische Móglichkeit schüfen, 
wáhrend in der dünnen Luft der spátantiken Abstraktionen geistiger und 
künstlerischer Fortschritt erstirbt. 

Solcher Ausblick kommt gewiD erst zur Sprache in Fazzos II. Teil, der 
sein Thema in der Christlichen Antike behandeln wird. Für seine instruk- 
tive Darstellung am spátantiken Hóhepunkt der Entwicklung móchte ich 
noch die Heranziehung der Arbeit von Fr.Kübler, Plotins Stellung zum 
Christentum (Dissertation Erlangen 1925) empfehlen. Ich habe sie bei 
Fazzo weder im Text noch in der Bibliographie S. 368f. gefunden ; dies ist 
um so verstándlicher, als sie nur in Schreibmaschinenexemplaren existiert. 
Aber sie scheint mir gerade für die Betrachtung und Erkenntnis der spát- 
antiken Position in der religiósen Bilderfrage wichtig zu sein. 

In der Fortsetzung des Buches von V. Fazzo geht es nun ausschlieDlich 
um die neuplatonischen Stellungnahmen von Jamblich (Syrien) über 
Kaiser Julian bis zu Proklos von Byzanz im 5. Jahrhundert. Einige Be- 
merkungen mache ich noch zum Abschnitt ,,Julian" (S. 275—297). 

Fazzo verdeutlicht mit Recht, daB Julian nicht voll in den Neuplatonis- 
mus von Porphyrios her einzureihen ist, den Julian selbst als seinen eigent- 
lichen Lehrer bezeichnet. Der symbolistische Gedanke, daf) diese Welt als 
Kommunikationsmittel zum jenseitigen Góttlichen zu betrachten sei, 
fehlt. Julian steht in gewissem Sinne Platon náher als dem spátantiken 
Neuplatonismus. Er war der leidenschaftliche Vorkàmpfer der traditions- 
reichen Antike und des Griechentums im besonderen gegen ,die Gali- 
láer", das sind die Christen. Hier liegt das Geheimnis nicht nur der Per- 
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son, sondern des Wendepunktes der Geschichte. Julian ist - was Fazzo 
aus der spátantiken Sicht des I. Teiles seines Buches nicht sehen konnte — 
in einer Lage, in der er bereits mit dem Rücken gegen die Wand kàmpft 
im Ringen gegen die Christen um schon verlorene Positionen. Mutter der 
Gótter und Helios, gut, es sind groDe rückgewandte Visionen. Aber He- 
rakles in Julians Rede gegen den Kyniker Herakleios (or. VII 219B- 
220A): hier geht es nicht mehr um die philosophischen Gedanken, son- 
dern um eine Heils-, ja Heilandsgestalt, die die Christen bereits sinnbild- 
lich als Christusbild beanspruchten und die Julian von ihnen zurückzu- 
fordern sich mit allen Mitteln bemüht. Ich muf) für diese aufrüttelnden 
Vorgánge im 4. Jahrhundert auf einen Aufsatz verweisen, der, aus meiner 
Feder stammend, in der Rivista di Archeologia Cristiana 1980 in kürze 
erscheint. In der Bilderfrage geht es seit dem 4. Jahrhundert nicht mehr 
akademisch zu, sondern hart auf hart. 

Fazzo hat in sein vorliegendes Buch einen Anhang über den byzantini- 
schen Bilderstreit eingefügt (S. 343-364). Dies verwundert einen, weil man 
die Behandlung des Themas im II. Teil seiner beabsichtigten Gesamtpu- 
blikation erwartet hátte. S. 349 klàrt er auf, daf) er keinen Überblick über 
ein gelehrtes Interesse und eine geschichtliche Kuriositàt geben will. Der 
Forschungsgegenstand und selbst der Stand der Wissenschaft zu diesem 
Thema - so Fazzo - kónnen nur auf der Basis seiner voraufgehenden Un- 
tersuchung verstanden werden. Àn diesem Sachverhalt hátte natürlich die 
Übernahme in den II. Teil nichts zu àndern brauchen. Die Vorwegnahme 
ist aber willkommen, weil so in Anbetracht der Brisanz des Bilderstreits 
schon hier alles Erfahrene und Vorgetragene einem neuen welthistorischen 
Bezugspunkt zugeordnet werden kann. 

Fazzos Anhang beginnt mit 7 Seiten historischer Rekapitulation. Auf 
S. 349 unten folgt der Forschungs- und Literaturbericht von 1890-1969, 
Wobei H. G. Beck lediglich in einer Fufinote erscheint mit seinem Beitrag 
im Handbuch der Kirchengeschichte Y1T, 1 (1966), dem doch das Byzantini- 
sche Handbuch M, I (2. Auflage 1977) S. 473-519 und sein Buch Das by- 
zantinische Jahrtausend (1978) S. 183ff. hinzugefügt werden sollten. 

Unter den vielen Gesichtspunkten zum Bilderstreit des 8. und 9. Jahr- 
hunderts: den politischen, wirtschaftlich-socialen, religiósen, geschicht- 
lichen, kirchengeschichtlichen, mónchtumsgeschichtlichen, ethnogra- 
phisch-geographischen, theologischen, ikonographisch-archáologischen 
u. a. vermisse ich stets und so auch hier einen kunsttheoretischen. Ich darf 
den letzteren kurz andeuten; aber er erfordert eine ausführliche Behand- 
lung. In Stichworten sei folgende Situation akzentuiert. 
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Mit dem 6. Jahrhundert, dem Jahrhundert Kaiser Justinians, war die 
klassizistische Kunsttradition innerhalb der Antike zu Ende. Das 7. Jahr- 
hundert, aus dem 5. Jahrhundert Entwicklungsvorgànge und neue An- 
sátze wieder aufnehmend und vollendend, war antiklassizistisch ausge- 
richtet und ging von einer vóllig veránderten Situation aus. Die statuari- 
sche Kunst, A und O der Antike, war so gut wie verschwunden. Ihr Ende 
war sinnvoll, ihr Material, ihre imitative Tendenz überwunden. Neues 
Material, nicht nur Farbe, unter anderen Substanzen das Mosaik schafft 
eine vorher nie gesehene Fláchenkunst, die eine ásthetische Souveránitát 
ohnegleichen verwirklicht. Sie verwandelt das Wirklichkeitsbild vergan- 
gener Tradition in eine Bildwirklichkeit, die ihren Anspruch mittels si- 
multaner Vorstellungsgrundlagen über Reales und [Irreales, über Zeit- 
liches und Zeitloses ganz auf sich selbst stellt. Diese Kunst ist wie eine 
Antwort auf all die Fragen epikureischer, stoischer, neuplatonischer 
Bildkritiker. In eigener Souveránitàt vermag sie die Aussagbarkeit des 
Unsagbaren. Sie ist den Christen ein Mittel der Verkündigung. Die Chris- 
ten haben mitgewirkt, das plastische Bild zu eliminieren und die Transpa- 
renz des Fláchenbildes durch einen von logischem Zwang freien Symbo- 
lismus, durch Aufhebung von Chronologie und Raumzusammenhángen 
in der Kunst der Spátantike zu verwirklichen. Wenn Abel und Melchise- 
dech opfernd am gleichen Altar stehen und die Hand Gottes aus ferner 
Wolke darüber erscheint (vgl. Ravenna, S. Vitale), dann ist diese neue 
Bildwirklichkeit eingetreten; zur Wirklichkeit hat sie keinen anderen Be- 
zug mehr als den einer unsagbaren Befreiung. 

Wie ist es aber nun in den Figuren, in den Gesichtern, in den Augen der 
Kópfe mit der Intensitàt ihres Ausdrucks bestellt? Wer die Portráts des 7. 
Jahrhunderts betrachtet, z.B. die Heiligen in der Demetrioskirche von 
Thessaloniki, die heilige Agnes in Rom in S. Agnese f.l.m. und erst die 
Ikonen des Ostens mit ihrer nahezu materialisierten geistigen Ausstrah- 
lung, der kann nicht verkennen, daf) die antiklassische Fláchenkunst des 7. 
Jahrhunderts eine vergegenwártigende Kraft angenommen hat, die die 
Kórperlichkeit der überwundenen Plastik an magischer Steigerung noch 
übertrifft. Hier muftte eine Unterscheidung von Bild und Abgebildetem 
früher oder spáter zusammenbrechen. Bild von etwas sein konnte mehr 
bedeuten als selbst Bild zu sein, hinter dem nichts mehr steht (s. H.G. 
Beck, Byzantinisches Handbuch ILI 304). Aber selbst Bild, voll bean- 
spruchte Bildwirklichkeit sein war auch gefáhrlicher und, falls akzeptiert, 
unertráglich, gegen die Wahrheit. Die enthusiastische Entmaterialisierung 
mufie das genaue Gegenteil bewirken, wenn nicht am Ende zurückgekehrt 
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wurde zur klassizistischen MáDigung in der Darstellung des Menschen- 
bildes, sei es daD es Gott selbst oder die Heiligen vertritt. 

Bekanntlich ist dahin nach dem Bilderstreit die Kunst zurückgekehrt, 
nirgendwo schneller und einprágsamer als im Pantokratorbild. Deutlich 
wird aber doch vor dieser künstlerischen und kunsttheoretischen Per- 
spektive die Bildersituation des 7. Jahrhunderts, dieses Jahrhunderts vor 
dem Bilderstreit. Es hatte sich eine Entwicklung der Kunst vollzogen, die 
als Herausforderung zum Bilderstreit wirken konnte. Interessant ist die 
Reaktion der westlichen fránkischen Theologen, die Karl der Grofe mit 
der Prüfung der bilderfreundlichen Beschlüsse des den Streit schlichten- 
den Konzils von Nicaea beauftragte. Sie, die alles andere als eine Ableh- 
nung der Bilder gewollt hátten, beanstandeten die Begründung der Bilder- 
verehrung, die sich auf den Vergleich mit den Kaiserbildern berief. Sie 
fanden, daB hier schlechte, unnütze Beispiele zur Rechtfertigung heran- 
gezogen wurden. Eine Ferne zwischen den beiden Mentalitáten Ost und 
West scheint hier auf. Und doch lag viel Wahrheit in den Hinweisen von 
Nicaea, die lange vorher schon Kaiser Julian ausgesprochen hatte. Zur 
negativen Beweisführung eines Stephanos d.J. (Abt aus dem $8. Jahr- 
hundert), der eine Münze mit Kaiserbild in den Dreck trat und dieses Ver- 
halten mit dem Tod büfte, s. H. G. Thümmel in "Byzantinischer Kunst- 
export* (Materialien des V. Kolloquiums der Arbeitsgruppe für byz. und 
osteurop. Kunst des Mittelalters 1977 [1978]) S. 283. 

Hier lasse ich wieder Fazzo zu Wort kommen, der die schóne Julian- 
Stelle ausgeschrieben hat (S. 281; Frgm. epist. 89, 294CD): 


Wenn wir zu den Gótterstatuen blicken, so müssen wir gewiD nicht denken, daf sie 
Stein oder Holz seien, aber noch weniger, daD sie die Gótter selbst seien. Wir sagen 
auch nicht, daB die Bilder der Kaiser Stein oder Holz oder Bronze seien, aber noch 
weniger, dal) sie der Kaiser sind, sondern Bilder des Kaisers. Und wer den Kaiser 
liebt, sieht mit Gefallen das Bild des Kaisers. 


Und nun fügt Julian etwas Sympathisches hinzu, was wohl auch die frán- 


kischen Theologen versóhnlich gestimmt hàtte: 
Und wer seinen Sohn liebt, sieht mit Gefallen das Bild des Sohnes. Und so das Bild 
des Vaters, wer seinen Vater liebt. Also, wer die Gótter liebt, sieht mit Wohlgefallen 
die Statuen und Bilder der Gótter, gefangen zugleich von Verehrung und von einem 
Schauder der Furcht vor den Góttera, die vom Unsichtbaren her auf ihn blicken. 


Ich móchte hier eine Bemerkung nicht fehlen lassen, die die theologi- 
schen christlichen Fragen um die Darstellung der Zweiten Person in der 
Gottheit schon im 5. und 6. Jahrhundert in der Kunst Ravennas gespie- 
gelt zeigt. Sie betrifft die Auseinandersetzung mit dem Arianismus um die 
Gestalt Christi in den Baptisterien von Ravenna und in der Kirche S. 
Michele in Affricisco ebendort (heute in Berlin, Frühchristlich-byz. Samm- 
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lung der Staatl. Museen). Zu den Baptisterien will ich mich an anderer 
Stelle àuBern (Róm. Quartalschrift für christl. Altertumskunde und für 
Kirchengesch. 1980). Für S. Michele verweise ich auf die áuDerst wichtige 
Monographie von A.Effenberger, Das Mosaik aus der Kirche San Michele 
in Affricisco zu Ravenna (1975). Effenberger ist es gelungen nachzuweisen, 
daB man die Darstellungen am Triumphbogen und in der Apsis deuten 
und geradezu beschreiben kann mit Worten des Athanasius (S. 54ff. und 
S. 671f.). 

Die christliche Kunst hat eine verkündende Funktion. Diese war nach 
dem 7. Jahrhundert in Gefahr geraten, in Irrtum zu verfallen. Beides, die 
Befáhigung zu ihrer Aufgabe und deren Gefàhrdung, war der christlichen 
Kunst aus der antiken Kunst und deren Befrachtung mit philosophischer 
Problematik zugewachsen. Die christliche Kunst besab aber den Vorzug, 
durch die Zweite (Mensch gewordene) Person der Trinitát die mühsame 
Gedanklichkeit hinsichtlich der religiósen Bilderrechtfertigung hinter sich 
zu lassen. Im Evangelium des Johannes heift es: ,,Ich und der Vater sind 
eins" (10, 30) und ,,Wer mich gesehen hat, hat auch den Vater gesehen" 
(14, 9). Und hierzu Athanasius (Or. contra Arianos III 3): ,,So schaut, wer 
den Sohn schaut, das, was der Substanz des Vaters eigen ist, und begreift, 
daB der Vater im Sohn ist. Denn da die Gestalt und die Gottheit des Va- 
ters das Sein des Sohnes ist, so ist folgerichtig der Sohn im Vater und der 
Vater im Sohne.* Das Erscheinen des Unsichtbaren im Sichtbaren ist ge- 
wáhrleistet (s. Paulus, Kol.1,15: Christus "ist das Bild des unsichtbaren 
Gottes"). Es bleibt bei den Kunstbildern die Gefahr des magischen 
Banns, der im Sichtbaren wirksam werden kann durch Blockierung der 
Sicht auf das Unsichtbare hin. Aber dem Grunde nach bleibt das Unsicht- 
bare darstellbar. Von sich aus blockiert es den Durchgang durch die 
Sichtbarkeit nicht. 

Man darf gespannt sein auf V.Fazzos II. Teil zum Gesamtproblem, in 
dem das frühe Christentum zur Sprache kommen wird. Der I. Teil ist 
lehrreich durch die Fülle der Aspekte. Er glánzt durch die Klarheit der 
Einteilung und Darlegung. Er ist anspruchslos in seiner Aufmachung als 
Broschur. Er ist fast frei von Druckfehlern. Vier oder fünf solche habe ich 
bemerkt. Aus Patriotismus berichtige ich, dal S. 361 mein Landsmann 
nicht Kollowitz, sondern Kollwitz heit. 
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E. P. Meijering, Calvin wider die Neugierde. Ein Beitrag zum Vergleich 
zwischen reformatorischem und patristischem Denken (Bibliotheca Huma- 
nistica et Reformatorica, 29). Nieuwkoop, B. de Graaf, 1980. 122 S. 


Es handelt sich in dieser Abhandlung um Calvins Stellungnahme zum 
Problem der Beziehung zwischen Glauben und theologischer Spekulation, 
zwischen Offenbarung und Philosophie und um die Frage wie diese sich 
verhàlt zum patristischen Denken. Man kónnte auch sagen, es geht um die 
Stelle der rationes theologicae bei Calvin und bei den drei frühchristlichen 
Autoren Irenáus, Tertullian und Augustin. Neugierde (curiositas) tritt auf, 
sobald man mehr zu wissen versucht als für den Menschen zu wissen ist. 
Das Problem lásst sich auch so formulieren: wo ruft der Glaube dem Den- 
ken einen Halt zu? 

Calvin lehnt jede theologische Spekulation ab und will nur auf die Bibel 
zurückgreifen, indem er der Meinung ist, dass er dabei weitgehend der 
Spur der Kirchenváter folgt. Seine Theologie ist ein Grossangriff auf das 
Eindringen der Philosophie in die Geheimnisse der Offenbarung Gottes. 
In seiner faktischen Theologie kommt er dieser Theorie sehr nahe. Obwohl 
er ihr in einigen Fállen untreu zu werden scheint, da er dort eine rationelle 
Rechtfertigung des Handelns Gottes gibt. 

Calvins Standpunkt steht dem des Irenàus sehr nahe; auch bei ihm kann 
man von einer biblizistischen Position reden. Bei Tertullian ruft die regula 
fidei, also nicht die Bibel, den Theologen einen Halt zu. Auch bei Augustin 
finden das Suchen und Forschen im Glauben ihre Grenzen, aber diese 
Grenzen sind viel weiter gesteckt. Viel stárker als bei Tertullian strebt der 
Glaube bei Augustin nach Erkenntnis. 

Anhand der Lehren von Gott und von Christus zeigt der Verfasser wie 
sich diese theoretische Stellungnahme in theologischer Praxis ausarbeitet. 

Es handelt sich hier um ein sehr fundamentales Problem, das in jeder 
Zeit von neuem gestellt wird. Für die Leser dieser Zeitschrift ist der Ver- 
fasser kein Unbekannter. Sie wissen, dass die Behandlung eines derartigen 
Problems, das sowohl theoretisch wie historisch áàusserst wichtig ist, bei 
ihm in guten Hànden liegt. 
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